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Vedanta is the wisdom of the Vedas, the perennial philo- 
sophy distilled over centuries in India from the oldest 
known religious writings. It is in fact the philosophy under- 
lying all religion. Here, a vigorous group of writers in 
California, inspired by the Ramakrishna Mission, examine 
different aspects of it for the benefit of the West. Aldous 
Huxley, Gerald Heard, and Christopher Isherwood, 
amongst others, write on the true nature of yoga, the reality 
of man’s divinity, the methods by which we can all realize 
ourselves, and the intimate connection between Christianity 
and Vedanta, In their own personal search for a faith they 
have gone to the fountainhead, and have found there the 
larger, more universal, ‘religion of man’ that the world 
needs today. 
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INTRODUCTION 
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First of all, what is Vedanta ? 

Vedanta is the philosophy of the Vedas, those Indian scriptures 
which are the most ancient religious writings now known to the 
world. More generally speaking, the term ‘Vedanta’ covers not only 
the Vedas themselves but the whole body of literature which ex- 
plains, elaborates and comments upon their teaching, right down to 
the present day. The Bhagavad-Gita and the works of Shankara 
belong to Vedanta: so do many of the articles in this volume. 

Vedanta is often, but less correctly, called ‘Hinduism’; a foreign 
word. The inhabitants of India were described by the Persians as 
Hindus, because they lived on the other side of the River Sindhu 
(the Indus). The Persians, apparently, could not manage the sound 
of the letter S. 

In India today, as elsewhere, there are hundreds of sects. Vedanta 
Philosophy is the basis of them all. Indeed, in its simplest form, it 
may be regarded as a statement of the Philosophia Perennis, the 
least common denominator of all religious belief, which is defined 
by Aldous Huxley in his article, ‘The Minimum Working Hypo- 
thesis.’ 

Reduced to its elements, Vedanta Philosophy consists of three 
propositions. First, that Man’s real nature is divine. Second, that 
the aim of human life is to realize this divine nature. Third, that all 
religions are essentially in agreement. We shall examine each of 
these in turn. 

‘Man’s real nature is divine’: what does this actually mean? 
Vedanta asserts that the universe which is perceived by our senses 
is only an appearance, It is not what it seems. Here, the modern 
scientist will, of course, agree. Who would ever suppose, in looking 
at a flower, a rock and a waterfall, that each was merely a different 
arrangement of identical units? The universe is other than its 
outward aspect. Moreover, this outward aspect is subject to per- 
petual change. The hills, said Tennyson, are shadows. 

Vedanta goes on to asseft that, beneath this appearance, this flux, 
there is an essential, unchanging Reality, which it calls Brahman, 
the Godhead. Brahman is Existence itself, Consciousness itself. 
Brahman.is also said to be that almost indefinable quality which is 
called in the Sanskrit language ‘Ananda’, and in the Christian Bible 
++. ‘the peace of God, which passeth all understanding. .. .’ 
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‘Ananda’ may be translated not only as ‘peace’ but also as ‘bliss’; 
since this absolute peace, when it is known beneath all flux, appear- 
ance and unrest, must give the only permanent kind of happiness. 

At the mention of Brahman, the scientist will become sceptical. 
And rightly so; for none of his apparatus is capable of detecting the 
existence of this fundamental Reality. Vedanta will reply that this 
proves nothing, either way. The scientist cannot possibly detect 
Brahman, because scientific analysis depends, necessarily, upon the 
evidence of the five senses, and Brahman is beyond all sense- 
perception. Why, it will be asked, should we believe with Vedanta 
instead of doubting with the scientist? But the answer to this 
question must be delayed for a moment, until we begin to consider 
the nature of the mystical experience. 

Let us assume, in the meanwhile, that Brahman does exist. If 
there is indeed an essential Reality, a Godhead, in the universe, then 
it follows that this Reality must be omnipresent. It must be within 
each one of us; within every creature and object. It does not matter 
exactly what we mean by ‘within’: that is a point for theologians to 
argue. Let us say simply, at the risk of offending the exponents of 
semantics, that Brahman is our real, essential nature. When speaking 
of Brahman-within-the-creature, Vedanta uses, for convenience, 
another term, ‘the Atman’, The Atman, in Christian terminology, 

is God Immanent; Brahman is God Transcendent, Atman and 
Brahman are one. 

And now, with the second of the Vedanta propositions, we come 
to most of our difficulties, The aim of human life, we are told, is to 
realize the Atman, our essential nature, and hence our identity with 
the one, underlying Reality. 

Why ? How? Who says so? How does he know? 

In the first place, why? The answer to this question is by no 
means evident to the majority of people alive on earth today. Human 
life has many apparent aims: we can find them stated in the head- 
lines and advertisements of any newspaper. Win the war. Win the 
peace, Get your man. Get a home. Get a better job. Become beauti- 
ful. Become strong. Become educated. Such are our objectives. 
And millions strive for them, with the greatest courage and devo- 
tion, year after year. ; 

To seek to realize my essential nature 1s to admit that I am dis- 
satisfied with my nature as it is at present. It is to admit that I am 
dissatisfied with the kind of life I am leading now. But am I, 
honestly ? Oh yes, we admit our faults. We admit that the political 
and economic condition of the world leaves much to be desired. But 
we are optimistic. We believe in patching up and muddling through. 
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We are prepared to take the rough with the smooth. We have our 
moments of triumph, we enjoy periods of vivid happiness; and for 
these we are ready to pay, if we must, with spells of disappointment, 
boredom, regret. On the whole, the majority of us are content. The 
great mass of normally healthy, well-adjusted men and women, 
absorbed in their families and their jobs, will protest: ‘Leave us 
alone, We are well enough off as we are.” 

‘Are you? We doubt it,’ say Buddha, Jesus, Shankara, Shake- 
speare and Tolstoy. And they proceed to point out, in their different 
languages and figures of speech, that death brings an end to all 
desire, that worldly wealth is a house built upon the sand, that the 
beautiful body is a decaying bag of filth, that ambition will be 
pricked like an inflated bladder, that our bustling activity resembles 
the antics of patients in a madhouse. Their words depress us: for 
the truth is obvious, if we consider it. But we do not wish to consider 
it. There is no time, we say. We are in the midst of whatever we are 
doing. Action is begetting action. To pause, to philosophize, seems 
feeble, cowardly, and even downright wicked. So we dismiss our 
prophets as pessimists, and their teaching as other worldly defeatism. 
We hurry away with a sigh, resolved to have our fun while we can, 
or, at any rate, to get on with the next job. : 

But suppose I really am dissatisfied with my life and myself. 
Suppose I have actually attained some of the world’s advertised 
objectives, and found beyond them an emptiness, a teasing question 
which I cannot answer. I am confronted with Life’s subtlest riddle: 
the riddle of human boredom. In my desperation, I am ready to 
assume, provisionally, that this Atman, this essential nature, does 
exist within me, and does offer me a lasting strength, wisdom, peace 
and happiness. How am I to realize this nature? How am I to 
enjoy it? 

The answer is given, unanimously, by all the teachers and 
prophets, It is very disconcerting: 

‘By ceasing to be yourself.’ 

‘What do you mean? That’s nonsense. How can I stop being 
myself? I’m Christopher Isherwood, or I’m nothing.’ 

“You are the Atman.’ 

‘Then why do I think I’m myself ?” 

“Because of your ignofance. Christopher Isherwood is only an 
appearance, a part of the apparent universe. He is a constellation of 
desires and impulses. He reflects his environment. He repeats what 
he has been taught. He mimics the social behaviour of his com- 
munity. He copies gestures like a monkey and intonations like a 
parrot. All his actions are conditioned by those around him, however 
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eccentric and individual he may seem to be. He is subject to sug- 
gestion, climate, disease and the influence of drugs. He is changing 
all the time. He has.no essential reality.’ 

‘How did this ignorance start ? What caused it ?” 

Here, the prophets will give slightly different answers. Buddha 
will refuse to discuss the question at all, saying that it is not im- 
portant. When the house is burning, does it matter if the man who 
fired it had red hair? It is only necessary that we should realize that 
the house is burning. Or, to put it more mildly, that we should be 
dissatisfied with our present condition and ready to do something 
about it. 

Christian theology will speak of Original Sin, and postulate a fall 
of Man from consciousness of his divine nature. Vedanta does not 
accept this idea. It conceives of a universe coexistent with Brahman, 
equally beginningless and endless. Even if this universe should 
apparently be destroyed, it will only have gone back into a kind of 
seed-state, a phase of potentiality, from which, in due time, it will 

_ Te-emerge. Vedanta teaches that the stuff of this universe is an effect 
or power of Brahman. It stands to Brahman in the same relation as 
heat to fire. They are inseparable. Yet Brahman does not intervene 
in the world’s affairs. The question ‘why does God permit evil ?” 
is, to a Vedantist, as meaningless as ‘why does God permit good ?” 
aaa burns one man and warms another, and is neither kind nor 
cruel, 

An inhuman philosophy ? Certainly. Brahman is not human. We 
must beware of thinking about the Reality in relative terms.. It is 
not simply a giant person, It has nothing to do with our shifting 
standards of good and evil, pleasure, unhappiness, right and wrong. 

‘Very well: we’ll forget about the cause of my ignorance. Now 
how do I stop being Christopher Isherwood ?? 

‘By ceasing to believe that you are, What is this belief ? Egotism, 
nothing else: an egotism which is asserted and reinforced by 
hundreds of your daily actions. Every time you desire, or fear, or 
hate; every time you boast or indulge your vanity; every time you 
struggle to get something for yourself, you are really asserting: 
“T am a separate, unique individual. I stand apart from everything 
else in this universe.” But you don’t, you know. The scientist will 
agree with me that you don’t. Every living creature and every object 
are interrelated, biologically, psychologically, physically, politically, 
economically, They are all of a piece.’ 

‘So I merely have to stop believing I’m an individual ?” 

‘It isn’t so easy. First, you must start acting as though you had 

` ceased to believe it. Try to overcome this possessive attitude to- 
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wards your actions. Stop taking credit for your successes. Stop 
bemoaning your failures, and making excuses for them. Stop worry- 
ing so much about results, Just do the best you can. Work for the 
work’s sake, Think of your body, if you like, as an instrument.’ 

‘Whose instrument ?? 

‘The instrument of the Atman.’ 

“Why should I work for the Atman ? It doesn’t need my help.’ 

‘There is no question of helping the Atman. All work done in this 
spirit is symbolic, like ritual. It becomes a form of worship.’ 

‘How dull that sounds! Where’s the inducement ? What’s the 
motive ?” : 

‘Love,’ 

“You mean, I should love the Atman ? How can I?’ 

“You love Christopher Isherwood, don’t you?” 

“Yes, I suppose so. Most of the time. When I don’t hate him,’ 

‘Then you ought to love your real Self much more. The Atman 
is perfect. Christopher Isherwood isn’t.’ 

‘But I know him. I’ve never seen the Atman. Pm not even sure 
it exists,’ 

‘Try to feel that it exists. Think about it. Pray to it. Meditate on it. 
Know that you are it,’ 

“You mean, hypnotize myself ? 

‘Tf it’s nothing but auto-hypnosis, you'll soon find out. Hypnosis 
wouldn’t give you any lasting results, It wouldn’t give you the peace 
and understanding you are looking for. It wouldn’t transform your 
character. Neither would alcohol, for that matter, or any other drug, 
Pm only asking you to try it. This is a matter for Personal experi- 
ment,’ 

‘All right, What else am I to do?” 

‘Judge every thought and every action from this standpoint: 
“Does it make me freer, less egotistic, more aware of the Reality; 
or does it attach me more tightly to the illusion of individual 
separateness ?” You'll find, in practice, that certain thoughts and 
actions obstruct your progress. Give them up. Other thoughts and 
actions will assist your Progress, Cultivate them.’ 

‘Tell me some.’ 

“Chastity, truthfulness, charity towards others.’ 

“Chastity ? I’m to give úp sex ?” 

“You'll find you have to, sooner or later.’ 

“Why? It’s not wrong.’ 

‘I never said it was. But what does it lead to? Attachment to 
this world of appearance. An added conviction that you are Christo- 
pher Isherwood, not the Atman.’ 
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‘Oh, you just hate the world, that’s all? 

‘It’s you who hate the world, in your heart of hearts. You are 
bound to hate it, because you know only its appearance, and its 
appearance seems to end in death. But I see the Reality within the 
appearance. I see the world within Reality. And I love it as I love 
the Reality itself.’ 

‘I must say, all this sounds very selfish. I’m to spend the rest of 
my life trying to know my real nature. Thinking about myself, in 
fact. What about my neighbours ? Am I to forget them altogether ? 
What about social service ? What about my duty to the community ?” 

‘As soon as you start thinking and acting in the way I have shown 
you, your life will be nothing but social service. You will be more 
available to your neighbours than ever before, because you will be 
less egotistic. You will do your duty to the community far better, 
because your motives will be less mixed with vanity and the desire 
for power and self-advertisement. You think you love some of your 
neighbours now. You cannot dream how you will love them all, 

when you begin to see the Reality within each human being, and to 
understand his absolute identity with yourself, What is it that your 
neighbour needs most ? Isn’t it just that reassurance, that knowledge 
and peace which are the objects of your search ? How can you trans- 
mit them to others, until you have won them for yourself? By 
helping yourself, you are helping mankind. By helping mankind, 
you are helping yourself. That’s the law of all spiritual progress.’ 

‘Provided, of course, that the Reality exists.’ 

‘The Reality does exist.’ 

‘How do you know ?” 

‘Because I have experienced it.’ 

‘Why should I believe you ?” 

‘Because you can experience it for yourself.’ 

There we have it, our greatest difficulty. There the scientist 
cannot help us. He only shrugs his shoulders and says ‘perhaps’. 
The prophet tells us that he has seen God, and we have each of us 
to make up our minds whether to believe him or not. (I have dis- 
cussed this question more fully in my article: ‘Hypothesis and 
Belief.) 

In order to be able to decide if the prophet is telling the truth or 
lying, we shall have to investigate the miystical experience for our- 
selves. This can be done in two ways: from the outside, by studying 
the biographies and writings of the saints; and from the inside, by 
following the instructions they have given us. To- follow these 
instructions is to lead what Christians call ‘the unitive life’. In 

- Sanskrit, the word for this unitive life is ‘Yoga’, from which is 
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derived our English word ‘yoke’, i.e. union. Yoga is the technique 
of union with the Atman. The various stages of Yoga are outlined 
in several of Swami Prabhavananda’s articles, 

However we may choose to explain it, the historical fact remains 
that thousands of men and women, belonging to every century, 
country and social class, have attempted, with apparent success, to 
follow this unitive way of life. According to the evidence of their 
contemporaries, they have undergone that slow, strange trans- 
formation, that inner process of readjustment, which ends in what 
is called sainthood. Hundreds of them, Christian, Vedantist, 
Buddhist, Taoist, Sufi and Jew, have left records of their experience; 
and these records show remarkable similarity. Remarkable, because 
the saints themselves are so very different. Some are devotional in 
the extreme: they worship the Reality in human form, a Krishna, 
a Rama, a Christ, with ecstasies of love. Some meditate on the 
impersonal Brahman, with the seeming coldness of pure discrimina- 
tion, bowing before no altar or image. Some have visions. Some have 
Powers over material nature, and can heal the sick. Some live in 
caves or cells: some in crowded cities, Some are great orators: some 
refuse to utter a word, Some are laughed at and believed to be mad: 
some are respected for their qualities of clear judgment and sanity. 
Some are martyred, 

It is upon the nature of the final mystical experience that all 
agree, What is this experience? It seems that when the ego-sense 
has, through constant self-discipline, grown very weak, there comes 
a moment (it may be the moment of death) at which the presence 
of the essential nature is no longer concealed. The saint becomes 
aware that the Atman actually does exist. Further, he experiences 
the nature of the Atman as his own nature. He knows he is nothing 
but Reality. This is what Christian writers call ‘the mystic union’ 
and Vedantists ‘samadhi’. 

We have been told that the Reality is beyond sense-perception. 
How, then, can it be experienced ? This is a very difficult question. 
Perhaps it cannot be answered in words. Samadhi is said to be a 
fourth kind of consciousness: it is beyond the states of waking, 
dreaming and dreamless sleep. Those who have witnessed it as an 
external phenomenon report that the experiencer appeared to have 
fallen into a kind of trance. The hair of the head and body stood 
erect. The half-closed eyes became fixed. Sometimes there was an 
astonishing loss of weight, or even levitation of the body from the 
ground. But these are mere symptoms, and tell us nothing. There 


is only one way to find out what samadhi is like: you must have it 
yourself, 
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Vedanta’s third proposition, that all religions are essentially in 
agreement, needs less discussion. But it is psychologically very 
important. Being a philosophy rather than a creed, Vedanta is not 
sectarian and therefore not exclusive. It appeals, as it were, over the 
heads of the sectarians and dogmatists, to the practising mystics of 
all religions. Also, by classifying the sects themselves as different 
paths of Yoga leading to the same goal, it seeks to establish a sort 
of religious synthesis. Tolerance is, in any case, natural to the Indian 
temperament. But, unfortunately, it cannot be claimed that this 
unifying effort has, so far, been very successful. Vedanta may accept 
Christ as the Son of God: it may acknowledge Allah. But Christians 
and Mohammedans persist in regarding their respective religions as 
the only true faith. Christian and Sufi mystics have been compelled, 
by the very nature of their mystical experience, to take a more liberal 
attitude. In consequence, they have often been suspected of heresy 
and sometimes actually condemned by their co-religionists. 

Nor does the Vedantist, in expressing his reverence for Allah and 
Christ, mean quite what orthodox Mohammedans and Christians 
would like him to mean. Vedanta, as I have said already, offers a 
philosophical basis to all sects. It can do this precisely because it is 
fundamentally monistic; because it teaches that there is one Reality 
and nothing else. “Thou art That.’ The creature is the Atman: the 
Atman is Brahman. The creature, in his ignorance, may think that 
he worships the creator. Very well: let him think that. It is a neces- 
sary stage in spiritual progress. The ultimate truth cannot be 
apprehended all at once, The Atman must be personified at first, if it 
isto be loved and realized; otherwise it will remain a mere intellectual 
abstraction. The true monist never disdains dualism. But it is very 
hard for the rigid dualist to accept monism. St Ignatius Loyola was 
dismayed when the vision of his beloved Jesus faded into the 
impersonal all-embracing Reality. 

The Indian mind, because it is fundamentally monistic, has no 
difficulty in believing that the one impersonal Brahman may have 
an infinite number of personal aspects. As many, indeed, as there. 
are worshippers; since an aspect is literally a view, and each traveller 
may see a different angle of a mountain. These aspects are repre- 
sented in Indian art, sculpture and literature with such a wealth of 
form and attribute that the Western foreigner, whose religious 
mentality is dualistic, is apt to mistake them for gods and goddesses 
in the pagan sense, and to exclaim indignantly that this is poly- 
theism. Hence, much misunderstanding arises. 

According to Vedanta, the Reality may also take human form and 
enter the world, from time to time. Why it should do this is a 
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mystery which no amount of philosophical analysis can solve. It is 
the paradox which we call Grace, expressed in its most startling 
terms. The Reality is manifested, occasionally, amidst the temporal 
phenomena. Brahman does, after all, sometimes intervene. As Sri 
Krishna says in the Gita: 


In every age I come back 

To deliver the holy, d 

To destroy the sin of the sinner, 
To establish righteousness. 


The Vedantist calls such incarnations of the Reality ‘avatars’. He 
recognizes Rama, Krishna, Buddha and Christ as avatars, along with 
several others, and believes that there will be many more. But the 
Christian, convinced of the uniqueness of Christ as a spiritual 
pheonomenon, can hardly be expected to subscribe to this belief. 

What follows samadhi? What happens to the few who attain it, 
and to the hundreds of millions who don’t ? 

This brings us to the hypothesis of Karma and Reincarnation. I 
use the word ‘hypothesis’ deliberately, because I am writing for 
Western and, I hope, intelligently sceptical readers. It is my business 
to describe, not to dogmatize. Here is one explanation of the known 
facts of our human experience. You can accept or reject it. But, 
unless you understand its main propositions, the literature of 
Vedanta will scarcely be intelligible to you. 

Philosophically, Karma and Reincarnation are inseparable. 
Nevertheless, they have been separated, by the leaders of the many 
esoteric cults in Europe and America which have brought Indian 
thought into such discredit, and made the word “Yoga’ synonymous 
with dishonest mystery-mongering and the exploitation of the super- 
Stitious. We have all met the lady who likes to believe that she has 
lived through previous births as Marie Antoinette, Cleopatra, or a 
priestess in an Egyptian temple. The character chosen is invariably 
glamorous, beautiful, distinguished, tragic. No cultist would ever 
admit to a former existence as an ordinary housewife, a small trades- 
man, or a cook. Here, the idea of Reincarnation, unconditioned by 
Karma, floats in a romantic, meaningless void. It is a convenient 
daydream for the escapist. 

‘Karma’ means action, work, a deed. Not only physical action, 
Conscious or reflex, but also mental action, conscious or subcon- 
scious. Karma is everything that we think or do. Philosophically 
speaking, Karma also means the Law of Causation: a law which 


is said to operate in the physical, mental and moral spheres of our 
lives, 
B 
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I do an action; I think a thought. The Vedantist tells me that this 
action and this thought, even though they be apparently over and 
done with, will inevitably, sooner or later, produce some effect. This 
effect may be pleasant, unpleasant, or a mixture of both. It may be 
long delayed, I may never notice it. I may have altogether forgotten 
the action or the thought which caused it. Nevertheless, it will be 
produced. 

Furthermore, every action and every thought makes an impres- 
sion upon the mind. This impression may be slight at first; but, if 
the same action or thought is repeated, it will deepen into a kind 
of groove, down which our future behaviour will easily tend to run. 
These mental grooves we call our tendencies. Their existence 
makes it possible to predict fairly accurately just how each of 
us will behave in any given situation. In other words, the sum of 
our karmas represents our character. As fresh karmas are added 
and previous karmas exhausted or neutralized, our character 
changes. 

So much is self-evident. But now comes the question: where does 
Karma begin ? Are we all born equal? Do we all start life with the 
same chances of failure or success? Why Shakespeare? Why the 
mongolian idiot ? Why the ordinary man in the street ? Is there any 
justice at all? 

There seem to be three possible answers to this problem. The 
first is the simplest: ‘No, there is no justice. Heredity and the acci- 
dent of environment account entirely for your condition at birth. 
No doubt, you can improve your situation to some extent, along the 
lines of your inherited capacities and with the help of a good edu- 
cation. But there is a limit. Shakespeare was very lucky. The idiot 
is extremely unfortunate.’ 

The second answer is more or less as follows: ‘Certainly, there is 
inequality, but there is justice, also. Life is a handicap race. To 
whom much was given, from him much will be expected. Shake- 
speare had better make good use of his talent. As for the idiot, as for 
cripples and the poor, let them be patient. After this life, there will 
be another, in which each will be judged, punished and rewarded 
according to his deserts.’ 

This answer rightly infuriates the socialist, who exclaims: ‘What 
hypocrisy! What religious opium! Clean ‘up your slums, establish 
prenatal clinics, provide free education, share the profits of industry. 
Never mind your promise of justice in heaven. Let’s have justice 
here on earth.’ A ler 

The third answer is the one given by Vedanta. Itis more che ti 
but also more logical than the second, more optimistic than the first. 
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‘I quite agree,’ says the Vedantist, ‘that existence continues after 
death. I agree that our actions in this life will condition the circum- 
stances of that existence, since the Law of Karma will not cease to 
operate. I don’t know why you limit yourselves to two lives. I forsee 
thousands, Lives on this earth, and lives elsewhere. I believe that an 
accumulation of very good karma will cause the individual to be 
reborn in what may be described as ‘heayen’, and that very bad 
karma will place him in a sort of ‘hell’. Only, my heaven and my hell 
have a time-limit, like life in the world. When the good or bad 
karma is exhausted, the individual will be reborn here on earth. I 
say this because I believe that human life has a peculiarity: it is the 
only condition in which one can create fresh karma. Elsewhere one 
merely enjoys or suffers the karmic effects of one’s earthly actions, 
The socialist may disapprove of my attitude, but I thoroughly 
approve of his activity. I do not believe that it can produce any 
permanent material improvement in this world; but it is spiritually 
constructive, and that is all that finally matters, Right action is the 
language of spiritual progress. 

“You claim that this particular birth was your beginning. I don’t 
see why. Philosophically, your position is awkward, because it 
compels you to believe that the condition of the idiot and the genius 
of Shakespeare are due to the justice or injustice of some external 
Power. God is supposed to bind one man and free another, and 
then tell them both to make the best of it. Why blame God ? Why 
not say that the idiot is an idiot because of his past actions in 
previous lives ? It may sound brutal, but it is much more consistent. 
Don’t misunderstand me: I am not denying heredity. I believe that 
heredity operates. But I also believe that the sum of our karmas 
compels us to be born into a certain kind of family, under certain 
physical and economic conditions. You may ask: “Who would 
choose to be an idiot ?” I reply: “Who would choose to be a cocaine- 
addict ?” Our thoughts and actions, apparently so harmless, create 
these appalling tendencies; and the tendencies are finally too strong 
for us.’ 

The Vedantist has finished, and we can begin to heckle him. 

“If we had past lives, why can’t we remember them?’ . 

‘Can you remember exactly what you did this time yesterday ? 
Can you remember what it felt like to be sitting on your mother’s 
lap at the age of eighteen months? As a matter of fact, there is a 
Yoga technique of concentration which is supposed to enable you 
to recall your previous existences. I’m not asking you to believe this. 
You would have to try it for yourself, and it would be a stupid waste 
of time. If you want a working hypothesis which sounds scientific, 
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can’t you simply assume that we suffer a kind of amnesia ? After all, 
birth is a terrible shock.’ 

‘How do you account for the fact that Karma ever started at all ?? 

‘I can’t. I only say, as I have said already, that the phenomenal 
universe is beginningless and endless, coexistent with the Reality. 
The Law of Karma was always in operation. It always will be.’ 

‘Then we just go up and down, getting better, getting worse, 
for ever?” 

‘Certainly not. The individual can escape from Karma at any 
given moment, as soon as he realizes that he is the Atman. The At- 
man is not subject to reincarnation. It stands beyond Karma. It is 
only the individual ego which passes from life to life. Every indi- 
vidual will realize this, sooner or later. He must. The Atman within 
him will draw him to itself.’ 

‘And then ?” 

‘When samadhi has been attained, the Law of Karma ceases to 
operate. No new karmas can be created. The liberated saint may 
live on in his human body for a while, just as a wheel goes on 
revolving after its motive power has stopped. But he will never be 
reborn, either in this world, or in any other karmic sphere. He will 
remain in the Atman. As an individual, he will have ceased to exist.’ 

‘What happens when everybody has attained samadhi? Won’t 
the supply of individuals run out ? Won’t the universe disappear ?” 

‘No. The ego-sense, which is the basis of individuality, will 
continue to work its way upward, through inanimate matter, through 
plant-life, through the lower animals, into human form and con- 
sciousness. . . . But how can we discuss these things ? We stumble 
over our own words. The universe is an illusion. Our essential 
nature is Reality. We are never separated from it for an instant. The 
concept of Karma is only valuable insofar as it reminds us of the 
extraordinary importance of our every thought and action, and of 
our immense responsibility towards each other... . We have talked 
enough. Now do something. Start to practise Yoga. Try to realize 
the Atman. All your questions will ultimately be answered. All your 
doubts will gradually disappear.’ 5 


During the late middle years of the nineteenth century, there 
lived, in a temple garden at Dakshineswar, a few miles outside 
Calcutta, the man who is, perhaps, Vedanta’s greatest human 
exemplar. His name was Sri Ramakrishna. nets ae 

He had come to the city as a sixteen-year-old boy, to join his 
elder brother, who was a priest. When the two of them moved gee 
Dakshineswar, Ramakrishna himself took up priestly duties in the 
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temple. Kali symbolizes Reality as the Mother of the universe, 
Giver of life and of death. Because of her dual aspect, she is the most 
misunderstood figure in Indian mythology. ‘How can you ask us,’ 
exclaims the foreigner, ‘to accept a Mother who is also a Destroyer ? 
What a horrible parody of motherhood! Look at her; distributing 
boons with one hand while the other holds a sword!’ Yet Kali 
embodies a profound spiritual truth. She teaches us to look beneath 
the appearances of Life. We must not cling to what seems beautiful 
and pleasant; we must not shrink from what seems ugly and 
horrible. The same Brahman underlies all experience. When we have 
learned to regard death and disaster as our Mother, we shall have 
conquered every fear. 

Ramakrishna understood this. His intense devotion soon began 
to attract the attention of those who met him. The formidable stone 
image of the goddess was to him a living presence. He talked and 
joked with her, adored and reproached her with the freedom of 
perfect innocence and the candid faith which makes blasphemy a 
meaningless word. Kali was his own Mother, he was her Son. Why 
would she not reveal herself to him ? ‘Oh Mother,’ he wept, ‘another 
day has passed and I have not seen you!’ 

His ardour was rewarded by a vision. But he was not satisfied. 
Desiring perpetual awareness of Kali’s presence, he entered upon a 
period of severe austerities, passing weeks and months in almost 
unbroken meditation. Religious fervour is not considered unhealthy 
or abnormal in India, even by the layman, but Ramakrishna’s 
ecstasies were so extreme that fears were expressed for his sanity. 
He particularly scandalized the temple attendants by giving some 
consecrated food to a cat. Why not? Mother was in everything. 
After a while, he ceased to officiate as a priest. But he remained at 
Dakshineswar until the last year of his life. 

Gradually, his fame spread. Two celebrated pundits visited him, 
discussed his visions and subjected them to elaborate theological 
analysis. At length, both the great scholars solemnly declared that, 
in their opinion, the young man was an avatar, an incarnation of the 
ultimate Reality. Ramakrishna received this staggering announce- 
ment with childlike indifference and a certain sly humour. ‘Just 
fancy,’ he remarked: ‘Well, I’m glad it’s not a disease. . . . But, 
believe me, I know nothing about it.’ 

The dualist’s approach to God may correspond, in type, to any . 
one of our earthly relationships: it may be that of the servant, the 
child, the parent, the husband, the lover or the friend. As the years 
passed, Ramakrishna explored them all. It is easy enough to write 
these words, but almost impossible to imagine, i What 
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such an undertaking would involve. Here is a complete sublimation 
of Life, in every aspect: a transposition, as it were, of the entire 
human experience into another key. Perhaps the nature of Rama- 
krishna’s achievement can best be hinted at if we compare it with 
that of Shakespeare or Tolstoy in the sphere of art. Beside these 
masters, the intuition of lesser writers seems partial and restricted; 
it can only function along certain narrow lines. The essence of 
spiritual, as of artistic greatness is in its universality. The minor 
saint knows one way of worship only. Ramakrishna’s genius em- 
braced the whole of mystical realization. 

Nothing now remained but the supreme monistic experience, the 
union with impersonal Reality. In 1864, a monk named Totapuri 
came to Dakshineswar, to instruct Ramakrishna in this highest 
truth, the Brahman which is beyond all forms and aspects. The lesson 
was a hard one, even for such a pupil. Again and again, as he tried 
to meditate, the figure of his adored Kali rose before him, creating 
the illusion of duality. At last, Totapuri picked up a piece of glass 
from the ground, stuck it between Ramakrishna’s eyebrows and 
told him to fix his mind on that point. “When Mother appeared,’ 
Ramakrishna said later, ‘I drew the sword of discrimination and cut 
her in half.’ For three days, he remained absorbed in samadhi. 

To most mystics, samadhi comes as the crowning attainment of 
a lifetime: for Ramakrishna, it was only the beginning of a new 
phase of experience. Established in the knowledge of Reality, he was 
now able to regard the entire phenomenal universe sub specie 
aeternitatis, seeing in all matter and circumstance the play of the 
divine Power. He loved the world, as only the illumined saint can 
love it. Kali, Shiva, Rama and Krishna, the personal aspects and 
incarnations of the impersonal Brahman, were still his constant 
companions. He did not deny duality; but now he knew it in its 
true relation to the unity of the Absolute. He lived always on the 
threshold of transcendental consciousness, and the least word or 
hint was sufficient to raise his mind into oneness with the Eternal. 
An English boy watching a balloon happened to cross his legs in the 
attitude of the young Krishna; a lecturer with a telescope talked of 
the heavenly bodies; the sight of a lion at the zoo suggested the 
traditional mount of the Divine Mother—gnd Ramakrishna was in 
samadhi at once. It was necessary to accompany him everywhere, or 
he might have fallen to the ground and been oka er in an 
unguarded moment of ecstasy, he did fall and dislocated a bone in 


his arm. 
His appetite 
‘Cake tastes nice, 


for spiritual experience in all its forms was insatiable. 
? he used to say, ‘whichever way you eat it” In 
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1866, we find him practising the disciplines of Islam, dressing as a 
Mussulman, and repeating the name of Allah, under the direction 
of a Mohammedan teacher. Eight years later, he became fascinated 
by the personality of Jesus. The Bible was read aloud to him. He 
went into ecstasy before a painting of the Madonna and Child. One 
day, while he was walking in the temple garden, the figure of Christ 
approached him, embraced him, and was merged into his own 
body. 

At the age of twenty-three, Ramakrishna had been betrothed, to 
please his Mother and in conformity with ancient Indian custom, to 
Saradamani, a little girl of five. In 1872, Saradamani, now eighteen 
years old, came to join her husband at Dakshineswar. The idea of a 
sexual union was utterly repugnant to Ramakrishna’s nature; and 
Sarada, herself a saint in the making, gladly agreed to their monastic 
relationship. When the day came round for the worship of Kali, 
Ramakrishna did homage to his wife as an embodiment of the 
Divine Mother. Sarada outlived her husband by many years. She 
became the spiritual Mother of the Ramakrishna Order, 

During the last ten years of Ramakrishna’s life, a number of 
disciples began to gather round him. Some of these were famous 
men, such as Girish Ghosh, Bengal’s most distinguished dramatist, 
and Keshab Sen, the religious leader and social reformer. Others 
were schoolboys in their teens: the future monks who were to 
preach his message throughout India, and to carry it overseas. There 
were also many women. 

In 1882, the circle of visitors to Dakshineswar was joined by 
Mahendranath Gupta, headmaster of a Calcutta high-school. To 
Mahendranath’s devotion and unusually retentive memory we owe 
a record which is almost unique in the literature of religious bio- 
graphy. From the day of his first visit, Mahendranath (or ‘M’, as he 
modestly signed himself) began to write down everything which 
was said and done in his presence by Ramakrishna and his disciples. 
The result is a very large volume, known in English as The Gospel 
of Sri Ramakrishna. Its most recent, and only complete, trans- 
lation: is by Swami Nikhilananda, of the Ramakrishna Centre 
in New York. I have referred to it extensively in writing these 
notes. 

As we read M’s book} we can begin to form some mental picture 
of a saint’s daily life. It is certainly very strange; and, in this 
Particular case, doubly remote from our experience. Firstly, because, 
as ordinary unregenerate human beings, our own behaviour has an 
entirely different frame of reference; secondly, because the cultural 
background itself is alien and complex. 
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The Dakshineswar temple garden was, of course, a stronghold 
of tradition and religious orthodoxy. Yet its northern wall was 
bounded, symbolically enough, by a powder magazine belonging to 
the British Government; and the nearby city of Calcutta was the 
centre of Western influence in India. Nearly all Ramakrishna’s 
followers were men who had come into some contact with European 
ideas. Keshab advocated the abolition of the caste-system and of 
child-marriage; and he had been to England, where he was the guest 
of Queen Victoria. Even M would quote English philosophers and 
expound the latest discoveries of modern science. 

Amidst these ideological contrasts sat Ramakrishna: the living 
embodiment of a wisdom that transcended and reconciled them all. 
Mother is everywhere. What else, on this earth, do we need to know ? 
In the presence of his smiling certainty, the scholar and the reformer 
became silent; their own doubts and anxieties ceased. One is re- 
minded of another great prophet who lived as a member of a subject 
race within a vast imperial system; but the parallel is misleading. 
Nobody ever asked Ramakrishna to head a nationalist movement, or 
to decide whether it is right to pay tribute to Caesar. His life was 
happier than that of the Galilean. Its very significance is in its 
quietness, its utter lack of external drama. Calcutta was at his 
doorstep; yet there were probably not a dozen Englishmen who 
were even aware of his existence. 

Ramakrishna could scarcely read or write. But he knew the 
Scriptures by heart and quoted them continually, with the com- 
ments of his own unique experience. His talk was a blend of sublime 
subtlety and homely illustration. He spoke with a slight stammer, in 
a country dialect, sometimes using coarse, vivid words with the 
innocent frankness of a peasant. Most of his parables are based 
upon the everyday circumstances of village life and the folklore of 
the people, A man of faith is compared to well-boiled sugar; a 
monk to a snake, which seldom stays long in one place and has no 
hole of its own. Greed and lust are likened to moisture in wood; 
they must be dried out by the flame of discrimination before the 
fire will burn. We are to walk through the world like the girl who 
carried five water-pots on her head, never losing her balance. 

The few existing photographs of Ramakrishna show us a slender, 
bearded man of medium height. They wefe taken while he was in 
samadhi; the lips are parted and the eyes half closed. In one picture 
he stands supported by a devotee, with the right arm raised and two 
fingers of the left hand rigidly extended; an attitude which somehow 
suggests the concentration of an intense, mysterious delight. The 
figure has an eager poise, a childlike unselfconsciousness. There is 
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no trace of egotism here; no hint of a desire to dominate, to 
fascinate, to create an impression. What attracts us is precisely that 
absence of demand, that joyful openness, in a face which seems to 
promise the love that makes no reservations, and is without pathos 
or fear. 

He was always smiling, laughing, crying aloud in his joy. Those 
who visited him felt as if they had arrived at a party which never 
stopped. A really happy party has no sense of past or future: life 
at Dakshineswar was lived in a perpetual present tense. The aware- 
ness of God’s presence was always here and now. Sometimes there 
would be animated discussion. Sometimes musicians came, and 
Ramakrishna sang and danced, or clowned to amuse the boys. 
Often, he passed into samadhi, and the little room was filled with 
ecstasy and silence. 

The experience of samadhi is, literally, a death to the things of 
this world. It is said that the body of an ordinary human being 
could not survive it for more than a few weeks. Ramakrishna had 
entered samadhi daily for many years. In the process, his whole 
physical organism had been transformed: it was extraordinarily 
sensitive and delicate. One night, in 1885, he had a hemorrhage of 
the throat. The doctor diagnosed cancer. 

That autumn, he was moved into Calcutta, for better nursing. 
Despite his weakness and terrible pain, he continued to teach his 
disciples, to laugh, to joke and to sing. One of his attendants has 
even expressed a belief that Ramakrishna was not suffering at all. 
The eyes of the saint regarded the wasting body with a kind of calm, 
Secret amusement, as though this horrible disease were only a 
masquerade. 

His disciples begged him to pray that he might recover; for their 
sake, if not for his own. At last, Ramakrishna agreed to do so. A little , 
later, he told them: ‘I said to Her: “Mother, I can’t swallow food 
because of my pain. Make me able to eat a little.” But she pointed to 
you and said: “What? Aren’t you eating enough through all those 
mouths ?” I was ashamed. I couldn’t say another word.’ 

Towards the end, his chief concern was for the future of his 
young disciples. Two he had especially loved. One of them, later 
to be known as Swami Brahmananda, he regarded as his own 
spiritual son. The other,"Naren (afterwards Swami Vivekananda), 
he had trained to be the bearer of his message to the world. 

One day, while Ramakrishna lay in the last stage of his illness, 
Naren was in a downstairs room, meditating. Suddenly, he lost 
Consciousness, and went into samadhi, At first, the experience 
terrified him. Coming to himself, he cried, ‘Where is my body ? 
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Another of the boys saw him, and ran upstairs in a fright to tell 
Ramakrishna. ‘Let him stay that way for a while,’ said the Master, 
calmly. ‘He has worried me long enough.” 

Much later, Naren himself came into Ramakrishna’s room. He 
was full of delight and peace. ‘Now Mother has shown you every- 
thing,’ said Ramakrishna. ‘But I shall keep the key. When you have 
done Mother’s work, you will find the treasure again.’ 

On August 15, 1886, Ramakrishna uttered the name of Kali three 
times, in a clear ringing voice, and passed into the final samadhi. 
At noon, next day, the doctor found that life had left his body. 
There is a photograph, taken that same evening, in which we see 
the mourners grouped around the corpse before its removal to the 
cremation-ground. The young faces are all sombre and meditative, 
but there is no sign of frantic grief or despair. The disciples were 
worthy of their Master. Their faith seems never to have left them, 
even at this supreme moment of loss, Not long after, they resolved 
unanimously to enter the monastic life. And thus the group was 
formed which afterwards became the Ramakrishna Order. 

The boys had little money and few friends. Their first monastery 
was a tumbledown old house, midway between Calcutta and 
Dakshineswar, with nests of cobras under the floor, which could be 
tented cheaply because it was supposed to be haunted. Here they 
lived, and often starved, in meditation and ecstasy. M, who went to 
visit them, marvelled at their joy. So vivid was their awareness of 
Ramakrishna’s presence that they could even joke about him. M 
records how, one evening, Vivekananda mimicked the Master going 
into samadhi, while his brother-monks roared with laughter. r 

Vivekananda and Brahmananda (or ‘Swamiji and ‘Maharaj’, as 
they were more familiarly called) were the group’s natural leaders. 
The two had been friends from early boyhood; both were now 
twenty-three years old. Handsome and athletic, Vivekananda was 
the embodiment of physical and intellectual energy; impulsive, 
ardent, sceptical, impatient of all hypocrisy, conservatism or sloth. 
His faith had not come to him easily. He had questioned Ramia 
krishna at every step, and would accept nothing on trust, without t A 
test of personal experience. Well-read in western philosopiy ma 
science, and inspired by the reformist doctrines of Brahmo REA 
he brought to his religious life that most valuable quality, eal hove 
doubt. If he had never visited Dabs a he might W 
become one of India’s foremost national leaders. Per 

Brahmananda is a more mysterious figure. Few age 
mately, and those few confessed to the emcee Q! andhislovè 
ledge. He was a very great mystic and saint. His wisdom 
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seemed superhuman. His brother-disciples did not hesitate to com- 
pare him to Ramakrishna himself. ‘Whatever Maharaj tells you,’ 
said one of them, ‘comes directly from God.’ Brahmananda was 
elected head of the Ramakrishna Order in 1902, and held that office 
until the end of his life, in 1922. I refer the reader to the excellent 
biographical essay by his disciple, Swami Prabhavananda, in The 
Eternal Companion. 

For seven years, the young monks wandered all over India, 
visiting shrines and places of pilgrimage, passing months of medita- 
tion in lonely huts, preaching, begging. Sometimes, they were 
royally entertained by wealthy devotees. More often, they shared 
the rice and the hard bread of the’ very poor. These experiences 
were especially valuable to Vivekananda. They gave him a standard 
of comparison, a true picture of India’s hunger and wisdom, her 
economic misery and deep spiritual culture, which he carried with 
him on his journey to the West. 

In 1893, a Parliament of Religions was to be held at the World’s 
Columbian Exposition in Chicago. Vivekananda was anxious to 
attend it, and his disciples and friends raised the money for the 
passage. What followed was a typically Indian comedy of errors, 
He arrived much too early in the United States. His funds ran out. 
He lost the address of his Chicago hosts, did not know how to use 
the telephone or the directory, and spent the night sleeping in a 
box in the freight-yards. Next morning, after much walking, he 
found himself in a fashionable residential district, without a cent in 
his pocket. There seemed no point in going any further. He sat 
down on the sidewalk and resigned himself to the will of God. 
Presently, a door opened, and a well-dressed lady came out. ‘Sir,’ 
she asked, ‘are you a delegate to the Parliament of Religions ?? A 
few minutes later, he was sitting down to breakfast, with all his 
difficulties solved. 

The other delegates to the Parliament were prominent men, 
admirably representative of their respective creeds. Vivekananda, 
like his Master, was unknown. For this very reason, his magnificent 
Presence created much speculation among the audience. When he 
rose to speak, his first words, ‘Sisters and Brothers of America,’ 
released one of those mysterious discharges of enthusiasm which 
Seem to be due to an exactly right conjunction of subject, speaker 
and occasion. People rose from their seats and cheered for several 
minutes. Vivekananda’s speech was short, and not one of his best A 
but, as an introduction, it was most effective. Henceforward, he 
was one of the Parliament’s outstanding personalities. The news- 
papers took him up. Invitations to lecture began to come in from all 
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over the country. It was clear that he would have to remain in the 
United States for some time. 

In those days, a foreign lecturer touring America found himself in 
a position midway between that of a campaigning politician and a 
circus performer. He had to face the rough-and-tumble of indiscreet 
publicity, well-meant but merciless curiosity, reckless slander, 
crude hospitality, endless noise and hurry and fuss. Vivekananda 
was surprisingly well equipped for all these trials. He was outspoken, 
quick at repartee, dynamic, witty and courageous. Above all, he was 
a true monk; and only a monk could have preserved his inner calm 
amidst such a tumult. On one occasion, a party of cowboys fired 
pistols around his head during a lecture, for a joke. Vivekananda 
went on imperturbably. He said what he had to say, whether the 
audience liked it or not. ‘In New York,’ he used to remark, ‘I have 
emptied entire halls.’ 

His main theme was the universality of religious truth, a danger- 
ous topic in communities which still clung to a rigid Christian 
fundamentalism. To such listeners, the doctrine of the Atman must 
have sounded like the most appalling blasphemy: ‘Look at the ocean 
and not at the wave; see no difference between ant and angel, Every 
worm is the brother of the Nazarene. . . . Obey the Scriptures until 
you are strong enough to do without them... . Every man in 
Christian countries has a huge cathedral on his head, and on top of 
that a book. . . . The range of idols is from wood and stone to Jesus 
and Buddha. . . .’ Vivekananda is pre-eminently the prophet of self- 
reliance, of courage, of individual enquiry and effort. His favourite 
story was of the lion who imagined himself to be a sheep, until 
another lion showed him his reflection in a pool. ‘You are lions, you 
are pure, infinite and perfect souls. The might of the universe is 
within you. . . . After long searches here and there, at last you come 
back, completing the circle from where you started, and find that 
He, for whom you have been weeping and praying in churches and 
temples, on whom you were looking as the mystery of all mysteries 
shrouded in the clouds, is nearest of the near, your own Self, the 
reality of your life.’ i 

Vivekananda really loved America: that was part of his greatness. 
As few men, before or since, he stood between East and West 

impartially, admiring the virtues and condemning the defects of 
both. To Americans and Englishmen, he preached India’s religious 
tolerance, her freedom of spiritual investigation, her ideal of total 
dedication to the search for God. To Indians, he spoke severely of 
their sloth, their timid conservatism in manners and customs, and 
held up for their imitation the efficiency of the American and the 
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Englishman’s energy and tenacity. ‘You have not the capacity to 
manufacture a needle and you dare to criticize the English! Fools! 
sit at their feet and learn their arts and industries. . . . Without the 
necessary preparation, what’s the use of just shouting in Congress ?” 
With himself, he was equally ruthless. Some friends once unkindly 
tricked him into eating beef. When he discovered that he had done 
so, his involuntary disgust was so extreme that he vomited, ‘But I 
must overcome this ridiculous prejudice,’ he exclaimed, a few 
moments later. And he asked for a second helping. 

In 1897, after two visits to England, he returned to India, where 
he witnessed the founding of the Ramakrishna Order, with its head- 
quarters in Calcutta, and the establishment of several other monas- 
teries, His progress through the country was triumphal; and his 
achievements in the West were everywhere proclaimed and cele- 
brated. Yet, amidst all this adulation, Vivekananda never lost his 
emotional balance; he was far beyond the temptations of pride. 
Again and again, he adjured his followers to pay equal homage to 
Brahmananda, his spiritual brother. These two great mystics gave 
inner strength to the movement and inspired its growth. They 
loved and reverenced each other deeply, and their relationship was 
beautiful throughout their lives. 

In 1899, Vivekananda returned to America, His second visit was 
less spectacular than his first; it was concerned chiefly with the 
development of small groups and the training of devotees in different 
parts of the country. But it made great demands upon his already 
failing strength. He came back to India by way of England and 
Europe at the end of 1900, sick and exhausted. His mood, too, had 
changed. He was weary of talk, of letter-writing, of the endless 
problems of organization. He was weary of activity. He longed for 
the Himalayas, and the peace of meditation. Through much struggle, 
he had learned resignation and acceptance. He was happier, perhaps, 
than at any other period of his life. Already, before leaving America 
he had written to a friend: ‘I am glad I was born, glad I suffered so, 
glad I did make big blunders, glad to enter peace. Whether this 
body will fall and release me or I enter into freedom in the body, 
the old man is gone, gone for ever, never to come back again! 
Behind my work was ambition, behind my love was personality, 
behind my purity was fear; behind my guidance the thirst for power, 
Now they are vanishing and I drift... . 

His departure from this life, on July 4, 1902, had all the marks 
of a premeditated act. For some months, he had been quietly 
releasing himself from his various responsibilities and making final 
arrangements. His health gave no pafticular cause for alarm. He 
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had been ill, and now seemed better. He ate his midday meal with 
relish,.talked philosophy with his brother swamis, and went for a 
walk. In the evening, he sat down to meditate, giving instructions 
that he was not to be disturbed. Presently, he passed into samadhi, 
and the heart stopped beating. It all happened so quietly that 
nobody could believe this was the end. For hours, they tried to 
rouse him. But his Mother’s work was done. And Ramakrishna had 
set him free at last. 


I have already suggested that Vivekananda had two messages to 
deliver; one to the East, the other to the West. In the United States 
and in England, he preached the universality of religious truth, 
attacked materialism, and advocated spiritual experiment, as against 
dogma and tradition. In India, on the other hand, we find that he 
preferred to stress the ideal of social service. To each, he tried to 
give what was most lacking. 

Side by side with the Ramakrishna Order, he established the 
Ramakrishna Mission, an institution which has grown steadily 
throughout the four decades of this century. There are now nearly a 
hundred centres in different parts of India, devoted either to the 
contemplative life, or to social service, or to a combination of both. 
The Mission has its own hospitals, dispensaries, high-schools, 
industrial and agricultural schools, libraries and publishing-houses. 
In 1941, it opened a college which is affiliated with the University of 
Calcutta. It has been consistently active in famine, flood and 
epidemic relief. During the great Bengal famine of 1943-4, it took 
the lead in organizing emergency food supplies. 

Vivekananda founded the first American Vedanta Society in New 
York City. Four direct disciples of Ramakrishna came from India 
to carry on his work, From that time onward the Order has met an 
increasing demand for teachers. Each one of them has come to this 
country upon the invitation of some group of Americans, who 
wished to learn more about Vedanta Philosophy. Although the 
Vedanta Society of America is an extension of the Ramakrishna 
Mission of India, whose headquarters are at Belur, Calcutta, each 

centre is a separate unit. Nearly all of them have their own boards of 
trustees, made up of American citizens. The swami in charge gives 
lectures and holds classes for the study of Vedanta literature, in- 
cluding the Upanishads, the Bhagavad-Gita, the works of Shankara 
and Patanjali’s Yoga Aphorisms. In some centres, there are resident 
students, At the present time, there are thirteen centres in the 
United States, one in England, and one in the Argentine. 
The magazine from which this selection has been made was 
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started in January 1938, under the auspices of Swami Ashokananda 
of the San Francisco centre and Swami Prabhavananda of the 
centre in Los Angeles. During its first three years, it was called 
The Voice of India; then the title was changed to Vedanta and the 
West. It appears bi-monthly. Swami Prabhavananda has been its 
editor throughout. He has had a succession of assistant editors: 
Frederick Manchester, Percy H. Houston, Gerald Heard, Maud 
Alice Piggott, and myself. 

Vedanta and the West has always had an extremely small circu- 
lation, a fact that we much regret, since there must be many people 
in this country who would wish to subscribe to it, if they knew of its 
existence, We hope to reach some of them by publishing this book. 

From another point of view, however, I cannot say I am sorry 
that Vedanta and the West has always remained, as it were, a parish 
magazine, a family affair. Our list of contents is quite innocent of 
window-dressing. Several of our contributors have distinguished 
names, but their work has not been hired. They have written for us 
simply because they are interested in Vedanta and are our personal 
friends. 

Very few of the essays included have been edited or abridged. 
The reader will therefore find much repetition and restatement. I 
do not apologize for this, Indeed, I think it is desirable. The truths 
here discussed are, in a sense, deceptively simple. They may be 
overlooked at a first, a second, or even a third reading. They need 
reiteration, They will bear a great deal of thinking about, and 
acting upon. 

Swami Prabhavananda—to whom I owe my own small knowledge 
of the subject, and infinitely much else besides—has helped me, 
from first to last, in preparing this book for publication, I must 
thank all our contributors, both for their original generosity and for 
permission to reprint what they have written. Messrs Chatto & 
Windus have kindly allowed us to include those essays which have 
since become portions of Aldous Huxley’s Grey Eminence and 
Time Must Have a Stop. 


C.I. 
October 1945. 


SRI CHAITANYA 


Chant the Name of the Lord 


CuantT the Name of the Lord and His Glory unceasingly 
That the mirror of the heart may be wiped clean 

And quenched that mighty forest fire, 

Worldly lust, raging furiously within. 

Oh Name, stream down in moonlight on the lotus-heart, 
Opening its cup to knowledge of Thyself. 

Oh self, drown deep in the waves of His bliss, 

Chanting His Name continually, 

Tasting His nectar at every step, 

Bathing in His Name, that bath for weary souls. 


Various are Thy Names, Oh Lord, 

In each and every Name Thy power resides. 

No times are set, no rites are needful, for chanting of Thy Name, 
So vast is Thy mercy. 

How huge, then, is my wretchedness 

Who find, in this empty life and heart, 

No devotion to Thy Name! 


Oh, my mind, 

Be humbler than a blade of grass, 

Be patient and forbearing like the tree, 
Take no honour to thyself, 

Give honour to all, 

Chant unceasingly the Name of the Lord. 


Oh Lord and Soul of the Universe, 

Mine is no prayer for wealth or retinue, 

The playthings of lust or the toys of fame; 

As many times as I may be reborn 4 
Grant me, Oh Lord, a steadfast love for Thee. 


A drowning man in this world’s fearful ocean 
Is Thy servant, Oh Sweet One. 

In Thy mercy 

Consider him as dust beneath Thy feet. 
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Ah, how I long for the day 

When, in chanting Thy Name, the tears will spill down 
From my eyes, and my throat will refuse to utter 

Its prayers, choking and stammering with ecstasy, 
When all the hairs of my body will stand erect with joy! 


Ah, how I long for the day 

When an instant’s separation from Thee, Oh Govinda, 
Will be as a thousand years, 

When my heart burns away with its desire 

And the world, without Thee, is a heartless void. 


Prostrate at Thy feet let me be, in unwavering devotion, 
Neither imploring the embrace of Thine arms 

Nor bewailing the withdrawal of Thy Presence 

Though it tears my soul asunder. 

Oh Thou, who stealest the hearts of Thy devotees, 

Do with me what Thou wilt— 

For Thou art my heart’s Beloved, Thou and Thou alone. 


t Translated from the original Sanskrit by Swami Prabhavananda and 
Christopher Isherwood. Sri Chaitanya (1485-1533) is one of India’s 
greatest saints. He is famed for his ecstatic devotion to Krishna. 
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GERALD HEARD 


Is Mysticism Escapism ? 


‘MysTICIsM is simply escapism’—that little jingle has almost become 
a slogan of those who occupy most of the key posts in philosophy 
and religion. Even those who feel that there ‘may be something in it’, 
shelter the mystics in their congregations or class-rooms as though 
they were political suspects or at the very least feeble-minded people 
subject to fits and not to be teased. Now a slogan is a good ‘butt-end’ 
of words with which, when the shot of reason misses fire, to bludgeon 
your opponent, but emotional attacks should have no part in religious 
or philosophical discussion, First and foremost philosophy stands for 
accurate definition of terms and religion, one used to think, for 
seeking above all else the Presence of God. We must therefore define 
these words and discover whether or no the procedure they describe 
leads to or away from the goal of our being. 

The tremendous word mysticism cannot be defined until we have 
settled with the smaller but perhaps vaguer word escapism. 
Mysticism is a very old word, escapism one judges very new. But 
the verb to escape is clear enough—it means to leave a position 
which has become impossible. We can then ask: In the history of 
Christianity, was Benedict an escapist when he refused to become a 
consul in the dying empire, when he refused to believe there was 
any future for that bankrupt state and instead founded the order 
which revived the basic agriculture which the empire had ruined, 
salvaged the culture it could no longer protect, and did these things 
because and only because he had forged a new psychology or social 
psychotherapy whereby men of intentional living and goodwill 
might heal their own neurosis, create a true collectivism and put 
first the kingdom of God, then sound economics and finally the 
preservation of the intellectual wealth of western man ? To escape is 
therefore a neutral term. It may be a wrong thing to do, or a right. 
“When they persecute you in one city flee into another’ is an instruc- 
tion which spread the Christian church. The man who leaves the 
ship to attempt to swim to shore with a rope, is escaping, but for 
the sake of the rest on the wrecked ship—and he is risking his life. 
Our motive therefore decides whether escape is good or bad and our 
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motive, again depends on what we think will happen and what we 
think the circumstances to be with which we are confronted. As a 
matter of fact the goal of most of those who charge others with 
‘escapism’ is an earthly Utopia. They don’t believe in heaven 
and God is merely a means, if He is permitted any place, to make 
men better and happier. Now Utopianism can be called escapism, 
for it is a wish to live in the future, not in the present, and it cer- 
tainly is as vague as ‘otherworldliness’ because biologically and 
meteorologically we know it is impossible for any race of animals to 
achieve a permanent home, let alone a ‘heaven on earth’, on this 
planet. As far as hard-fisted certainty is concerned there is then 
nothing to choose between the two futures which idealists put in 
front of themselves—neither can be proved to be manifestly evident. 
The pure idealist is able to retort to the ‘indefinitely postponed new 
worldist’ that neither of them can prove his proposition. When the 
writer of the letter to the Hebrews remarked of the pioneers whose 
case he was making, they say openly that they seek another country, 
he was saying something which certainly today many people would 
call escapist but he knew what he was talking about. To escape then 
may or may not be right. That turns on whither we escape. That 
brings us to mysticism. The mystic says that this world is real in a 
way just as ‘token coinage’ is not to be wasted but its reality depends 
on its being ‘quoted’ on another currency and security. He does not 
call this life evil any more than he calls an egg evil but he says, with 
some common sense, that if an egg stays too long as an egg few 
things are more bad, more rotten, more evil. The mystic maintains 
that the only man who is a realist, is not the man who pursues 
imaginary ends, such as happiness by wealth or in some fanciful 
future—whether for himself or for others—but the man who freeing 
himself of the delusions of regrets and anticipations, wins the power 
to see things as they are. Such realists, though their slit of vision 
was narrow, were the great impressionist painters who threw away 
livelihood, wealth, respect, who were called fools and knaves, in 
order that they might just see things as they actually were. Now 
most people do not believe that there is a reality ‘closer than breath- 
ing, nearer than hands and feet’, a reality quite different from that 
of common sense. The religious should however have known that 
that was so. Because they lost their vision, its authenticity had to 
be vouched for by the artists—not by the clerics. 

If then there is such a state of being, not in a future life (though 
there it may be also) but here and now, then the mystic is the realist. 
He maintains that there is such a state, that anyone may experience 
it who chooses to undergo the arduous training and athleticism of 
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spirit to gain that insight, and that it was to attain that state that 
man was created, or to use our vernacular, the end of evolution is 
not the creation of bigger and more complicated societies and more 
elaborate economic structures but the attainment of a higher and 
intenser form of consciousness, a consciousness as much above that 
of the average man today as that is above the animals’. 

Now all high religion has borne witness to this state, to its 
attainability and to it as being the goal set for man by God. It needs, 
however, a great creative effort to attain it. Creaturely activity, to 
use the Friends’ phrase, may help one to attain this state, or it may 
hinder; again it depends on motive and knowledge. ‘If thou knowest 
what thou art doing blessed art thou, if not cursed,’ The rules 
whereby the process may be worked are clear—there is nothing soft 
or vague about them. ‘But don’t they take men away from life ? If 
by life is meant helping others to follow and not thwart evolution— 
certainly not. If by life is meant building a more pleasant social 
order for those who do not wish to follow the stern path of evolution, 
even then the mystic way is probably the only way of ever getting a 
more efficient social order than we have today. It is sanction for 
which our social order waits. Who has the vision to tell us how to 
act, who can guarantee that ‘right action is prized at the heart of 
things ? Only the mystic; all others speak as the scribes. Our social 
order, as Lincoln Steffens pointed out, has gone as high as people of 
our character can carry it—weak bricks can only make small arches 
for a larger arch will crush them and all will crash in ruin. If we want 
a more effective social order we must produce better men. How ? 
By giving them that training whereby the innate egotism of the best 
of today is transcended, through what the mystic calls the vision of 
God, through what we may call an accurate, or painstaking, gradual 
enlargement of consciousness. The ants as they achieved their 
amazing socialist state found that it could not be done by leaving 
themselves as they once were. They go through three stages achiev- 
ing their social structure. They hatch out as larvae, then they have 
to pass into pupation, and only after that second birth-and-death 
do they emerge as full adults adequate to sustain the state and not 
ruin it. The mystics have said the same thing. You must be born 
again. You begin by being a servant of God, then you must die even 
to all the things of that life that you may be born a friend of God 
and finally you may pass into an even higher state, if so be we suffer 
together with those who have so attained, that we may be glorified 
with them also. Such a scheme of things is daring, is curiously 
naturalistic, and is the only adequate answer to our present problem: 

How to find men adequate in character and powers to the enormous 
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task which our sanctionless society (capsizing because its means 
have overbalanced its knowledge of ends, its physics, its psychology) 
now presents. The mystic may be too hopeful, too concerned with 
an attempt to salvage the unsalvable, but he, put beside the ordinary 
economically. obsessed ‘secular’ or ‘religious’, is a realist and a 
daring man of action. 


ALDOUS HUXLEY 


The Minimum Working Hypothesis 


RESEARCH into sense-experience—motivated and guided by a 
working hypothesis; leading, through logical inference to the 
formulation of an explanatory theory; and resulting in appropriate 
technological action. That is natural science. 

No working hypothesis means no motive for research, no reason 
for making one experiment rather than another, no way of bringing 
sense or order into the observed facts. 

Contrariwise, too much working hypothesis means finding only 
what you already know to be there and ignoring the rest. Dogma 
turns a man into an intellectual Procrustes. He goes about forcing 
things to become the signs of his word-patterns, when he ought to 
be adapting his word-patterns to become the signs of things. 

Among other things religion is also research. Research into, 
leading to theories about and action in the light of, non-sensuous, 
non-psychic, purely spiritual experience, 

To motivate and guide this research what sort and how much of 
a working hypothesis do we need ? 

None, say the sentimental humanists; just a little bit of Words- 
worth, say the nature-worshippers, Result: they have no motive 
impelling them to make the more arduous experiments; they are 
unable to explain such non-sensuous facts as come their way; they 
make very little progress in charity. 

At the other end of the scale are the Catholics, the Jews, the 
Moslems, all with historical, 100 per cent revealed religions. These 
people have their working hypotheses about non-sensuous reality; 
which means that they have a motive for doing something about it. 
But because their working hypotheses are too elaborately dogmatic, 
most of them discover only what they were initially taught to believe. 
But what they believe is a hotch-potch of good, less good and even 
bad. Records of the infallible intuitions of great saints into the 
highest spiritual reality are mixed up with records of the less reliable 
and infinitely less valuable intuitions of psychics into the lower 


1 This article subsequently appeared as part of Sebastian’s notebook in 
Time Must Have a Stop. 
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levels of non-sensuous reality; and to these are added mere fancies, 
discursive reasonings and sentimentalisms, projected into a kind of 
secondary objectivity and worshipped as divine facts. But at all 
times and in spite of these handicaps a persistent few have con- 
tinued to research to the point where at last they find themselves 
looking through their dogmas, out into the Clear Light of the Void 
beyond. 

For those of us who are not congenitally the members of an 
organized church, who have found that humanism and nature- 
worship are not enough, who are not content to remain in the 
darkness of ignorance, the squalor of vice or the other squalor of 
respectability, the minimum working hypothesis would seem to 
run to about this: 

That there is a Godhead, Ground, Brahman, Clear Light of the 
Void, which is the unmanifested principle of all manifestations. 

That the Ground is at once transcendent and immanent. 

That it is possible for human beings to love, know and, from 
virtually, to become actually identical with the divine Ground. 

That to achieve this unitive knowledge of the Godhead is the 
final end and purpose of human existence, 

That there is a Law or Dharma which must be obeyed, a Tao or 
Way which must be followed, if men are to achieve their final end. 

That the more there is of self, the less there is of the Godhead jand 
that the Tao is therefore a way of humility and love, the Dharma a 
living Law of mortification and self-transcending awareness. This, 
of course, accounts for the facts of history. People like their egos 
and do not wish to mortify them, get a bigger kick out of bullying 
and self-adulation than out of humility and compassion, are deter- 
mined not to see why they shouldn’t ‘do what they like’ and ‘have a 
good time’. They get their good time; but also and inevitably they 
get wars and syphilis, tyranny and alcoholism, revolution, and in 
default of an adequate religious hypothesis the choice between 
some lunatic idolatry, such as nationalism, and a sense of complete 
futility and despair. Unutterable miseries! But throughout recorded 
history the great majority of men and women have preferred the 
Tisk—no, the positive certainty—of such disasters to the tiresome 
whole-time job of seeking first the kingdom of God. In the long 
Tun, we get exactly what we ask for. 


CHRISTOPHER ISHERWOOD 


Hypothesis and Belief 


Iz a member of the so-called intellectual class joins any religious 
group or openly subscribes to its teaching, he will have to prepare 
himself for a good deal of criticism from his unconverted and more 
sceptical friends. Some of these may be sympathetic and genuinely 
interested; others will be covertly satirical, suspicious, or quite 
frankly hostile and dismayed. It will be suggested to the convert, 
with a greater or lesser degree of politeness, that he has ‘sold out’, 
betrayed the cause of Reason, retreated in cowardice from ‘the 
realities of Life’, and so forth. Henceforward, his conduct will be 
narrowly watched for symptoms of pretentiousness, priggishness, 
prudery and all other forms of puritanism. Certain topics will either 
be altogether avoided in his presence, or they will be presented in 
the form of a challenge, to see how he will take them. 

The convert himself, self-conscious and badly rattled, is almost 
sure to behave unnaturally. Hither he will preach at his old friends 
and bore them; thus confirming their worst suspicions. Or he will 
make desperate efforts to reassure them, by his manner and con- 
versation, that he is still ‘one of the gang’. He will be the first to 
blaspheme, the first to touch upon the delicate subject. And his 
friends, far from feeling relieved, will be sincerely shocked. 

One question, especially, he must learn to expect. It will be asked 
by the most candid, by those who really want to know: ‘Yes, of 
course, I can quite understand why you did it, in a way . . . but tell 
me, do you actually believe all that? This question is particularly 
distressing to the convert, because, if he is to be honest, he will 
have to answer: ‘No. I don’t—yet.’ 

The ‘all that’ to which the questioner refers will vary in detail 
and mode of formulation, according to the religious group the con- 
vert happens to have chosen. In essence, however, it can always be 

_ covered by what Aldous Huxley has called ‘the minimum working 
hypothesis’. This word ‘hypothesis’ is extremely significant, but it 
will probably be overlooked by the outside observer, who prefers 
to simplify his picture of the world’s religions by regarding their 
teachings as ‘creeds’ and ‘dogmas’. Nevertheless, a statement of 
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religious doctrine can be properly called a creed only by those who 
know it to be true. It remains an hypothesis as long as you are not 
quite sure. Spiritual truth is, by definition, directly revealed and 
experienced: it cannot be known at second hand. What is revealed 
truth to a Christ is merely hypothetical truth to the vast majority of 
his followers; but this need not prevent the followers from trusting 
in Christ’s personal integrity and in the authenticity of his revela- 
tion, as far as Christ himself is concerned. One can feel sure that 
Einstein is neither a fraud nor a lunatic, and that he has actually 
discovered the law of relativity; and still fail in a certain sense, to 
‘believe’ in the conception of space-time, just because one has not 
yet personally understood it, 

There is, even nowadays, a good deal of loose and unrealistic talk 
about ‘the conflict between religion and science’. I call this kind of 
talk unrealistic because it suggests that ‘Science’, and hence 
scientists, are 100 per cent materialistic; and that ‘Religion’ is based 
upon the blind, 100 per cent acceptance of dogmas which are in- 
capable of scientific proof. Modern science is, of course, very far 
from being materialistic, In the nineteenth century, it is true, science 
did pass through a phase of mechanistic materialism. But the 
scientist himself never has been, and never could be, an absolute 
materialist. The scientist is a human being. The absolute materialist, 
if he existed, would have to be some sort of non-human creature, 
completely lacking the human faculty of intuition, a mere machine for 
measuring and making calculations. If a human being could become 
a truly convinced materialist, he would never have the heroism to 
get up in the morning, shave, and eat his breakfast. His world-picture 
would be too terrible for even the boldest heart to contemplate; 
and, within twenty-four hours, he would have committed suicide. 

Similarly, a religion based upon blind faith could not possibly 
survive, as all the world-religions have survived, for hundreds and 
thousands of years. Religion lives, and is revived, from age to age, 
because of the direct revelation of the few, the saints, who win for 
themselves a personal knowledge of spiritual reality. Religion 
survives in spite of blind faith, priestly persecution, ecclesiastical 
Politics; in spite of superstition and ignorance amongst the masses 
of its adherents. Most of us cannot understand this, because our 
imagination refuses to grasp the gigantic influence and i importance 
of the saint as an historical phenomenon. Whereas the persecution , 
and the ignorance stand out brutally from the pages of history in 
red and black, plain for all to see. Nine times out of ten, when we 
use the word ‘Religion’, we are really referring to the crimes or 
follies committed in religion’s name. 
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There is no conflict between true religion and true science, but 
there is a great deal of bickering between religious dogmatists and 
scientific pedants. The dogmatist states his case, or rather, presents 
his dogmatic ultimatum. The scientifically trained pedant reminds 
him, none too patiently, that his assertions cannot be verified by 
the microscope, the slide-rule, or the laboratory experiment. There- 
fore, he continues, quite rightly, the dogma is merely another 
hypothesis. And, he will probably add that hypotheses which are 
incapable of scientific proof do not interest him, anyway. At this 
point, a deadlock is reached, and the two men part in mutual 
annoyance. 

But now let us suppose that, instead of the tiresome, dogmatic 

convert (who is unconvincing because he has not personally ex- 
perienced the truth of what he asserts) Christ himself should enter 
the scientist’s laboratory, and make the very same statements which 
the convert makes. How would the scientist react ? If the scientist 
were a pure, non-human materialist, he would, of course, remain 
completely unconvinced. But, since he is a creature of emotion and 
intuition as well as of reason, the chances are that he would be 
impressed, not rationally but emotionally, by the personality of 
Christ and the tremendous psychological impact of such a meeting. 
In spite of his scientific training, he would venture to trust his 
intuition. He would say to himself: ‘Although my scientific methods 
of analysis cannot deal with these statements, my intuition tells me 
that this man has some authority for his words.’ 

This raises the question of what we may call ‘the credibility of the 
witness’. The jury in a court of law does not, or should not, judge 
a case entirely by scientific (i.e. rational) method: it relies, also, on 
intuition. It decides to believe a witness or not to believe him— 
sometimes in defiance of considerable circumstantial evidence. 
There is, also, the factor of corroboration. If two or more witnesses 
support each other and make an impression of being truthful the 
case is apt to turn in their favour. 

When we begin to examine the assertions of the great religious 
teachers, we shall have to behave like jurymen. Reason can help us, 
no doubt, and it must be brought to bear on the case; but reason will 
not take us all the way. It can only deliver a provisional verdict. It 
can only say: ‘This is possible’, or ‘Perhaps. . .’ Next, we must ask 

„ourselves: ‘What sort of men are telling us this? Are they charla- 
tans ? Do they seem sane ? Do their lives bear out the truth of what 
they preach?’ And, again: ‘Do they, substantially, agree with each 
other’s testimony ? On this second point, however, there can be 
little argument. The basis of essential agreement between the great 
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religious teachers of the world is very firm, and can easily be demon- 
strated by documentary evidence. Any student of comparative 
religion can reconstruct ‘the minimum working hypothesis’. Never- 
theless, it is quite possible to decide that Buddha, Christ, Shankara, 
St Francis and Ramakrishna were all mad, or self-deluded, and 
therefore not to be taken seriously. If that is the verdict, then our 
inquiry ends. 

But, if the world’s teachers were not mad, then, as all must agree, 
their teaching has universal application, and implies an obligation 
to put it into practice, in our own lives. And so we are faced by the 
next question: “Am I dissatisfied with my life as it is at present? 
And, if so, am I sufficiently dissatisfied to want to do anything about 
it?’ 

Here the majority and the minority definitely part company. 
Buddha said that human life is miserable, but he did not say that 
everybody thinks it is. Not all the socially underprivileged are dis- 
satisfied, as every reformer knows, to his despair, And this is even 
truer of spiritual poverty than of economic lack. Life contains a 
number of vivid sense-pleasures, and the gaps of despondency and 
boredom between them can be filled more or less adequately by 
hard work, sleep, the movies, drink and daydreaming. Old age 
brings lethargy, and morphia will help you at the end. Life is not so 
bad, if you have plenty of luck, a good physique and not too much 
imagination. The disciplines proposed by the spiritual teachers are 
drastic, and the lazy will shrink back from them. They are tedious, 
also, and this will discourage the impatient. Their immediate 
results are not showy, and this will deter the ambitious, Their 
practice is apt to make you appear ridiculous to your neighbours. 
Vanity, sloth and desire will all intervene to prevent a man from 
Setting his foot upon the path of religious effort. 

Disregarding all these obstacles, and they are tremendous, the 
beginner will have to say to himself: ‘Well, I am going to try. I 
believe that my teacher is sane and honest. I don’t believe in his 
teachings with the whole of my mind, and I won’t pretend that I 
do, but I have enough belief to make a start. My reason is not 
offended. My approach is strictly experimental. I will put myself 
into his hands, and trust him at least as far as I would trust my 
doctor. I will try to live the kind of life which he prescribes. If, at 
the end of three or four years, I can conscientiously say that I have - 
done what was asked of me and had no results whatsoever, then I 
will give up the whole attempt as a bad job.” 
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ALI, the father of Indian yoga philosophy, has defined yoR® 
= Gearing the mind-stuff from taking various forms’. oe in 
the West is known as mind is called in Eastern psychology the chitta, 
or ‘mind-stuff. The chitta, according to this psychology; comprises 
the manas, or that which receives the impressions from the outer 
senses; the buddhi, or the discriminating intellect; and the aham, or 
the sense of ego. The chitta, or mind-stuff, despite the fact that it 
perceives and is conscious, is not the Self, but only the instrument 
-of the Self. The Self is Intelligence itself, the Knower, the Seer, the 

Subject; the chitta reflects the divine illumination and so itself 
appears—but only appears—to sce and to know. Knowledge or 
perception, according to Patanjali, is a vritti, a wave in the mind. 
All knowledge is objective: the Seer, the real Self, which is behind 
all knowledge, remaining unknown. What Western psychologists 
call introspection or knowledge of the subjective mind—even that 
Patanjali regards as objective, since the mind is not the Seer, but 
only an instrument of seeing, and is as much an object of perception 
as is the objective world. Man thinks that he knows himself, but 
that is an error which he falls into by identifying himself with his 
mind and with the waves that rise upon it. Something external 
“impinges on his mind, and raises in it a wave of happiness or a wave 
of misery, with the result that he regards himself as either happy of 
unhappy. This delusion continues so long as he remains ignorant 
of the true nature of his Self—which is said to be shuddha ‘pure )» 
buddha (‘enlightened’), and mukta (‘free’). Now the method of yos4 
is to control completely the waves of the mind, ‘restraining the 
mind-stuff from taking various forms’, so that the real, free, an 
divine nature of the Self may at last be revealed. one 
In order to make clear what has just been explained, the comm i 
tators employ a simple image. If the surface of a lake, they E S 
covered with ripples, or its water is muddy, the bottom pn fie 
seen. The lake is the chitta, and the bottom of the lake 
Self. Z e 
Whenever the waves of the mind are made tranquil, knowledg 


E 
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of the Self is revealed. This it was that Christ meant when he said: 
“Blessed are the pure in heart, for they shall see God.’ 

The subdual of the waves that would possess the mind is not a 
superficial process, nor a momentary one, but a complete trans- 
formation. It is a change that can be achieved by yogic discipline. 
Doubtless St Paul referred to this kind of restraint when he said, 
‘Be ye transformed by the renewal of your own mind.’ 

In order to achieve this renewal of the mind, yoga psychology 
considers not only the actual states (vrittis) of the mind-stuff (chitta), 
but also the latent states, called the samskaras, or ‘potentialities’. 
Before we can hope to restrain the mind-waves successfully, we 
must endeavour to eradicate the potentialities, the root impressions 
which control the actual states of the vrittis. For when one mental 
state passes into another, it is not altogether lost, but leaves behind 
| itan impression in the chitta—an i impression, or samskara, which in 
turn tends to give rise to similar vrittis, or states, Thus the vrittis 
cause the samskaras, and the samskaras cause the vrittis. The 
samskaras are like deep roots in the soil of the chitta, from which 
grow the actual plants, the vrittis. To destroy the weeds, we must 
| eradicate the roots, and to do this it is not enough to restrain the 
| actual vrittis, but also, through yoga discipline, to overcome, 
j weaken, and destroy the samskaras, the potentialities of the actual 
| states, 
| Modern Western psychology, particularly Freudian, takes into 
consideration these potentialities. Freud postulates three ‘areas’, 
or states of mind: the unconscious, the pre-conscious, and the 
conscious. The unconscious is the receptacle of such of our past 
experiences as have been definitely forgotten and cannot be recalled 
by the ordinary method of recollection. The pre-conscious is that 
| part of the mind in which are stored experiences which, though* 
| apparently forgotten, can be recalled by an effort of the will. Modern 
Western psychologists differ in their explanation of the unconscious 
mind, some holding that it is the receptacle of our individual past 
| experiences, and of these alone, while others would include with 
| them the common experiences of the race. 
| Yoga psychology agrees with the Western view that the un- 
| conscious is a depository, of certain individual past experiences, but 
| it differs radically as to the interpretation of those experiences. To 
\ Patanjali, our individual past is not limited to the present life, as all 

Western psychologists would assume, but extends indefinitely back- 
ward through a succession of incarnations. According to the law of 
karma, our birth is the result of our past lives, in each of which, and 
in the present, we possess the same chitta, In the ‘unconscious 
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mind’, if we may adopt the Freudian term, are stored the impres- 
sions and the tendencies which have been formed in our previous 
existences, and which, taken together, have made us what we are. 
The samskaras, Or potentialities, represent therefore the root 
impressions received from all our past experiences, including those 
of our former lives, and they have moulded our characters SO that, 
even though largely forgotten, they still control or influence out 
every act and thought. They may also take on fresh life and potency 
without our conscious effort or will. Now yoga philosophy—and this 
is the very core of its doctrine—proposes a method of discipline 
whereby these root impressions may first be overcome, and then 
destroyed, and whereby a complete transformation of character 
may in the end be effected. Yoga psychology agrees with Freud that 
the conscious is controlled and guided by the unconscious, but it 
insists that there is a power inherent in the mind, through which, 
restraining itself, it can overcome the unconscious and all its 
tendencies, and achieve by so doing a complete renewal. Thus is 
its original purity restored—a purity that reflects the supreme 
purity and infinite knowledge of the Divine Self. Thus at last does 
the Self learn its true nature—its utter separateness from the non- 
self—and attain to freedom. 

Any thought wave arising in the mind, or any perception appre- 
hended by the mind, is a vritti. The objects of perception and of 
thought are innumerable: innumerable, therefore, are the vrittis. 
These Patanjali has roughly classified into two main divisions: 
klishta, those which lead towards bondage and suffering, and 
aklishta, those which lead towards freedom and illumination. This 
distinction is made by the great yogi because of an important 
psychological fact. Though the ideal is the attainment of a state in 

*which ‘all modifications of the mind-stuff are controlled’, such a 
state is not possible except through a twofold process. First, the 
thought waves that are impure and lead to bondage and suffering 
must be overcome by raising the vrittis that ‘lead towards liberation.’ 
Then these good vrittis themselves must be eliminated, so that all 
motion of the mind-stuff may cease and Pure Intelligence may stand 
revealed. 

Now it is a characteristic of the chitta, or mind-stuff, that it tends 
both towards good and towards evil. Vyasa, an ancient commentator, 
compares it to a river that flows at the same time in opposite direc- 
tions. Though, again, the chitta plays this dual role, its tendency 
towards good, the will to freedom inherent in every man, is the 
greater of the two forces. Having noted this superior strength of the 
will to freedom, Professor Das Gupta observes, in substance: 
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‘This point is rather remarkable, for it gives the key to yoga 
ethics and shows that our desire for liberation is not actuated by 
any hedonistic attraction towards happiness, or even towards 
removal of pain, but by an innate tendency of the mind.’ 

Could it be, one wonders, that the ‘will to liberation’ described 
in yoga philosophy is the force which Freud wrongly interprets as 
the ‘death-instinct’ ? Freud finds within us two innate tendencies: 
the life-instinct and the death-instinct, But the death-instinct is 
not, he thinks, to be found in its pure form, but is inextricably 
mixed with its opposite, the life-instinct—a fact that explains the 
Strange phenomena of sadism and masochism and the feeling of 
alternate love and hate towards the same object. We are not con- 
cerned, however, with the truth or falsity of Freud’s explanation of 
the phenomena we have just mentioned, but rather with the fact 
that by his characterization of his two instincts as antithetical he 
almost arrived at the position taken by yoga psychology—and yet 
somehow failed to do so. Yoga mentions the two opposed instincts: 
the ‘will to live’ and the ‘will to liberation’. The ‘will to liberation? 
(Plato’s ‘inner check’ and Buddha’s ‘higher will’) exists, according 
to yoga, side by side with the ‘will to live’ (the ‘will to desire’), 
though in some men it is weak and in others strong. It is the principal 
Purpose of yoga psychology to show how the ‘higher will’ may be 
strengthened and the ‘will to live’ overcome, 

As the ‘will to liberation? gains in strength, the ‘will to live’, 
which Freud calls the ‘life-instinct’, grows weaker, Evidence of this 
fact may be seen in the lives of all who check the lower craving, 
And, strange though it may seem, this craving can be completely 
Overcome, though the ‘will to liberation’ cannot. This latter, which 
Freud misnames the ‘death-instinct’, is to be found mixed with the 
‘life-instinct’ in all souls, pa 

The concrete means by which spiritual control is exercised 
Patanjali analyses in considerable detail. Control, he says, is ‘by 
practice and non-attachment’. 

By ‘practice’ is meant, he tells us, the exercise of the ethical and 
Spiritual disciplines. These are yama, the cultivation of moral 
virtues, such as truthfulness, non-injury, continence 3 niyama, the 
acquiring of regular habits of study and worship; asana, the disci- 
pline of sitting quietly in order to achieve tranquillity; pranayama, 
the taking of breathing exercises in order to gain control of the 
mind; pratyahara, the gathering of the mind from the thraldom of 
the senses 3 dharana, concentration 3 dyhana, meditation; and 
samadhi, absorption. 

These disciplines are to be practised, and along with this practice, 
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says the yogi, we must SOW the seed of non-attachment in our 
hearts. In fact, practice and non-attachment must go hand in hand. 
Non-attachment, in Patanjali’s words, is ‘that effect which comes 
to those who have given up their thirst after objects either seen or 
heard’. : 

There are stages of non-attachment, the commentators point out, 
through which we pass as we practise the yoga disciplines and as 
we strive to attain to the supreme ideal of renunciation. There are 
four such stages. The first is yataman, when there arises an inner 
struggle from not permitting the mind to seek gratification of the 
senses. The second is vyatireka, when through self-analysis we 
realize the measure of our own achievement in the field of self- 
control. We realize what desires we can control and what we as yet 
cannot. Then with vigour and enthusiasm we must continue to 
attack all desires that still remain in the way of illumination. The 
third is ekendriya, when greater self-control is achieved, and the 
heart, knowing their ephemeral and shadowy nature, no longer 
desires the objects of enjoyment; yet there may still remain in the 
heart a longing curiosity. When this longing also has been over- 
come, we attain the fourth and highest stage of renunciation. This 
is known as basikar. 

This, the supreme goal of renunciation, is achieved only by him 
who has attained complete enlightenment. ‘That supreme non- 
attachment comes from knowledge of the Self,’ says Patanjali, And 
the Gita says: ‘Objects fall away from the abstinent man, leaving the 
longing behind. But when a man sees the Highest, his longing also 
ceases;’—and, again, summing up the whole truth of yoga: ‘With 
the heart unattached to external objects, he realizes the joy that is 
in the Self, With the heart devoted to meditation upon Brahman, 
he attains undecaying happiness.’ 
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The Goal of Yoga 
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ALL religions without exception hold that the Self is innately pure 
and divine, “God made man in his own image.’ All religions further 
hold that that innate, original purity has somehow been lost. 
Christianity attributes the fall of man from his pristine state of 
innocence to the fall of the first man, Adam, so that now we are 
‘born in sin and iniquity’ through having inherited the sin of Adam, 
and can only be saved through the grace of a merciful heavenly 
Father as revealed in the sacrifice of His only Son, Jesus Christ our 
Lord. Howsoever Christian theologians may interpret this doctrine, 
the truth of this mythological story would seem to be that man in 
his original nature is pure and is a perfect image of God; but 
through some inexplicable cause, he seems to have lost that per- 
fection. This imperfection, however, which the story of the Fall of 
Adam informs us we have inherited, cannot be real and permanent, 
cannot really have altered our innate purity. For Christianity, again, 
offers us the ideal goal of conquest over sin and the attainment of 
liberation and a renewed perfection, ‘even as the Father in heaven’ 
is perfect’. This goal would be meaningless, for it could never be 
attained had imperfection been our innate nature. For it is not 
possible to change the innate nature of a substance without destroy- 
ing the substance itself. One cannot change the nature of fire, which 
by that very nature must radiate heat, except by destroying fire 
itself. But its inborn nature, its heat, may be suppressed by a cover- 
ing of ash. Remove the ash, and fan the fire, and you will again have 
both fire and heat. The same thing is true of the Self—its innate 
purity and divinity may be covered by ignorance but not lost. 
Indian philosophy asserts: ‘You are for ever free and divine, Your 
apparent imperfection is due to ignorance; realize what you are, 
and be free.’ This same truth appears in Christian teachings, al- 
though theologians may differ in their interpretations; for does not 
the Bible say, ‘The light shineth in darkness; and the darkness 
comprehended it not’ ? 

We are pure, free, and divine. Suffering, sin, limitations, and all 


imperfections are caused by avidya, the ignorance which veils the 
D 
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true nature of Self, causing us to identify ourselves with the non- 
Self. Patanjali, the father of Indian Yoga philosophy, says: ‘The 
pain-bearing obstructions are ignorance, egoism, attachment, 
aversion, and clinging to life. Ignorance is the productive field (the 
main cause) of the others that follow.” 

Ignorance has been defined as ‘taking the non-eternal, the impure, 
the painful, and the non-Self, for the eternal, the pure, the happy, 
and the Atman or Self.’ This ignorance is of course universal, and is 
the basis of our empirical lives, the cause of all conditioned ex- 
perience. It is the ‘original sin’ of Christian doctrine. Ignorance, says 
the great yogi, Patanjali, leads to egoism, attachment, aversion, and 
clinging to life—the immediate causes of suffering and the con- 
fusions of our empirical lives. 

‘Egoism is the identification of the seer with the instrument of 
seeing.’ The mind is the instrument of perception and experience, 
and the identification of the Self, the seer, with this instrument is 
called the ignorance of egoism. We say, ‘I am happy’, ‘I am suffer- 
ing’, but happiness or suffering are but waves of thought arising in 
the mind. Through the ignorance of egoism, the Self, becoming 
identified with the mind, identifies itself with the waves or thoughts 
in the mind, and either enjoys or suffers. 

Through egoism there arises the desire for pleasurable experi- 
ences in the senses, and there grows attachment to them. Desire for 
sensory and emotional experiences and attachment to them cause 
suffering. Therefore attachment to those experiences and a desire 
for them must be avoided if we are to seek tranquillity of mind and 
heart. Opposed to attachment is aversion, which is also another cause 
of suffering, and to be avoided. Sri Krishna says in the Gita, ‘The 
self-controlled man, moving among objects with senses under 
restraint, and free from attraction and aversion, attains to tran- 
quillity.? Neither a complete withdrawal of the senses from the 
world, nor a denial of the experiences of empirical life, is required 
for tranquillity of mind, but the right attitude of mind in freeing 
itself from both attraction and aversion. 

The last of the ‘pain-bearing obstructions’, according to Patanjali, 
is clinging to life, a term which may perhaps be correlated with 
Freud’s ‘Life-instinct’. Commentators have explained it as ‘fear of 
death’, which exists instinctively in all living beings. This fear of 
death is another cause of unhappiness. 

These five causes of suffering are the chief obstacles in the path of 
yoga; of them all, ignorance is the root cause. They exist universally 
in all beings, though in different states and degrees in different 
people. Patanjali says, ‘They are either dormant, attenuated, over- 
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powered, or expanded.’ In most people these obstacles exist in an 
expanded state, in some in a repressed or overpowered condition. 
Through the practices of yoga and self-discipline, they may be 
attenuated and finally destroyed. 

The goal of yoga is to eradicate these obstacles completely and 
thus to remove the causes of suffering. The root cause as we have 
seen, is ignorance, which is the ‘productive field? for all other 
obstacles; and its removal is possible by means of its opposite, 
vidya, or knowledge. Patanjali says, ‘The means for destruction of 
ignorance is illumination.’ This knowledge or illumination that 
removes the ignorance is not intellectual knowledge, but rather an 
immediate, direct illumination in one’s own soul. Patanjali declares 
that this illumination appears to us in a sevenfold manner. ‘His 
knowledge is of the sevenfold highest ground.’ 

The first to appear will be the convincing realization that all 
knowledge is within ourselves; that what is to be known can be 
discovered not by seeking outside of ourselves but by turning our 
gaze within. 

The second stage of illumination will be marked by the absence 
of suffering. Then it will be impossible for anything either within 
or without to disturb the equilibrium of the mind. 

The third will be the attainment of full illumination, and in the 
fourth stage we become established in the knowledge of the Self, 
when the Self is no longer identified with the non-Self, the seer 
with the seen. 

After attaining this stage, man realizes the fullness of life; there 
is no longer in him any lack or desire, or any sense of duty, This is 
known as karya-vimukti, or the attainment of liberation through one’s 
own individual effort. After this follows chitta-vimukti, or the 
process of release of the Self from non-Self in three stages. 

First we realize that the mind, the instrument of experience, and 
also the objective world (mother nature), both have ended their 
Services to the Self by providing it with worldly experiences, and 
then by releasing it from all bondage and suffering, so that neither 
the mind nor nature has anything more to do with the Self, 

Immediately, upon the attainment of this stage, all the stored-up 
impressions of the mind, all its struggles and vacillations, fall away 
from the Self as a stone rolls from the mountain-top into the valley 
below, never to return to its former position. 

Lastly we find that we are established in the glory of our own 
Self. We know, in the words of Swami Vivekananda, ‘that we have 
been alone throughout the universe, neither body nor mind was 
ever related, much less joined, to us, They were working their own 
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way, and we, through ignorance, joined ourselves to them. But we 
have been alone, omnipotent, omnipresent, ever blessed; our own 
Self was so pure and perfect that we required nothing else. We 
required nothing else to make us happy, for we are happiness itself. 
We shall find that this knowledge does not depend on anything else; 
throughout the universe there can be nothing that will not shine 
with our knowledge. This will be the last state, and the yogi will 

_ become peaceful and calm, never to feel any more pain, never to be 
again deluded, never to be touched by misery. He will know he is 
ever blessed, ever perfect, almighty.’ 


GERALD HEARD , 


Vedanta as the Scientific Approach to Religion: 


THE revival of interest in Religion is perhaps the most significant 
symptom of our time. For long we have been aware that materialism, 
whether true or false, is not going to win. There is a vast mass of 
people who, whether their intelligences are able to grasp the argu- 
ments of mechanistic science or not, are possessed of wills which are 
determined not to accept a doctrine which maintains that their 
lives are futile, that their existences mean nothing and that the 
spirit has no significance. We are not however concerned with this 
pathetic defiance nor with the childish defences with which it would 
protect itself, except in so far as such efforts by their very absurdities 
prove how profound is the need which can provoke such reactions. 
We are concerned with far graver symptoms of a great social 
‘deficiency’ disease. It would not matter much—save for themselves 
—if a few millions of ‘oldsters’, possessed no longer of livers which 
will stand drink or nerves which will endure gambling, take to 
fanciful cults to while away the boredom of retirement and make 
them forget a future which holds in it no further outstanding event 
save death. It is of immediate social concern when the young and 
highly vigorous start showing similar signs of the lack of spiritual 
vitamins. For they will not take to cults which only harm themselves 
nor practise illusions which end in the clinic or cult-house. For 
some time we have dismissed with a superior smile the neurotic 
vagaries of elderly introverts. With our utterly superficial psy- 
chology we have attributed such behaviour to baulked sex and the 
death-fear. Today the contagion has spread from the dozing dotards 
to the most athletic and energetic youthful extroverts. As. Carl 
Jung has pointed out, in the fanatical crusading enthusiasms of the 
young storm-troopers of the Totalitarian States we have a perse- 
cuting dogmatic faith, only to be compared with the rise of Moham- 
medanism. Nationalism today has sprung up as a force capable of 
destroying civilization because the lack of religion—the lack of a 
discipline and goal in which the individual might transcend himself 
—left a vacuum in men’s minds—an emptiness and craving which, 
1 Notes of a lecture. 
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being without its right satisfaction, seized upon a false one. Put 
men adrift at sea in a boat without fresh water and however much 
you warn them that to drink sea water is deadly, when the pangs of 
thirst come upon them and they see the clear delusive liquid near 
them, they drink it and die mad. Nor is this thirst-madness merely 
a symptom of ‘neurotic Europe’. Nothing is giving educationalists 
in the United States greater concern than just this—that there is 
an immense gap in the national education. In technical education, 
in making men and women experts and specialists, the United 
States has nothing to fear. If improvements are required it is quite 
easy to see how they may be provided. It is the other side of the 
educational ledger which is causing a concern so grave that here 
there is almost a conspiracy of silence; for no one knows how that 
growing debit may be met. Lately a questionnaire was circulated 
among prominent educationalists. It suggested—what is obvious— 
that American education was going with an increasing ‘list’, a list 
which if not remedied must lead it to capsize. It gave a long series of 
suggestions as to how this imbalance might be corrected. These 
ranged from creative drama, through occupational therapeutic 
hobbies, out to collectivized hiking. Indeed only two activities from 
the Realm of Ends were omitted—Philosophy and Religion. That 
is significant of the apprehension and the helplessness among 
progressive and influential educationalists. And while they question 
and avoid the pressing issue—‘Is life possible without a philosophy, 
without a religion ?—the great public and its government go on 
their way making the problem daily more difficult. For the man in 
the street and his fellow whom he sends to Congress have not as yet 
awakened to the fact that there is any imbalance at all. The men 
who make public opinion and the laws are still in that pre-psycho- 
logical condition of mind when it is assumed that, as life in the end 
must terminate in futility, you can make men content by increasing 
their means, until they will forget that there are no ends worth 
living for. As life has no meaning we shall increase amusements 
until everyone is so distracted that they won’t be able to think even 
of their own deaths. This is of course pathetic nonsense and were it 
not such wishful thinking no rational being could maintain it for 
a moment. Here of course is religion’s opportunity, yet we see 
Western religion is helpless to take it. Youth today when its hunger 
for meaning grows unbearable, will turn not to the churches but to 
those who preach crusading nationalism. Why is Western religion 
helpless ? In the answer to that question there lies, it would seem, 
the case for Vedanta. Western religion has made three fundamental 
mistakes. Taking its cosmology from the rudimentary Hebrew 
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world-view it tied itself to a crude Apocalypticism. By the sixth 
century paradisial expectations, long discouraged by the church, 
were given an ad hoc moral substitute by the invention of the doc- 
trine of Purgatory. This doctrine, leading to ecclesiastical corrup- 
tion, was repudiated by the Reformation. Henceforward 
Protestantism would have no world-view, unless it returned to 
Apocalypticism by becoming Fundamentalist. The Vedanta has a 
world-view infinitely vaster than the Hebrew and one which does 
not contradict the findings of science. The statement that the physical 
world is a construction of the human mind from a substratum, a 
basic unity which our animal senses break up into a manifold, is a 
Statement which modern physics can support. The hypothesis that 
consciousness is sui generis and this particular temporal experience 
is an event in a series which extends beyond it in both directions, 
is an hypothesis which research into consciousness tends to establish. 
This brings us to the second great mistake of Western religion, and 
it is even graver than the first. Western religion neglected psy- 
chology and psycho-physiology. Its conception of Deity, fluctuating 
between a humanized Jehovah (the loving Father of Jesus Christ) 
and a Trinity in which an anthropomorphized Logos mediates 
between man and the inflexible absolute Judge God, made Christ- 
ianity’s one praxis to be simple petitionary prayer. True, Eastern 
influences introduced a crude asceticism (such as the Thebaid) and 
an occasional secondhand knowledge of meditation, but psychical 
and psycho-physical knowledge was lacking and whenever there 
was any search for these things the church ruthlessly persecuted the 
seekers. In the Vedanta meditation and contemplation are basic 
and make a complete working psychology, while with this scientific 
knowledge there is, as a modern would expect and demand, a clear 
realization of the body-mind relationship, of how man may and 
only may change the aperture of consciousness by a thorough 
understanding of that relationship. And all this rests, not on blind 
authority, but upon empirical work which any enquirer may repeat 
(indeed must repeat) and confirm for himself. As Dr Babbitt has 
said, it is the West which has made experiment and religion seem an 
impossible combination. But once trust authority blindly and 
Permit authority to rule that Deity is arbitrary power only revealing 
Itself in unchangeable dogmas, and the church must first condemn 
all experiment and then fall into the further, graver error of perse- 
cuting and striving to destroy all who differ from orthodoxy’s 
rulings. This was the third and final blunder of Western religion. 
Tied to an inadequate world-picture, lacking a psychology, fearing 
experiment, it had to end in the last and worst mistake of brutal 
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intolerance. The Vedanta, having a world-picture which counsels 
against impatience and rashness, and having a psychology which 
shows how men may test truth and, further, may change their 
characters and their consciousness, not only avoids intolerance but 
has a scientific case for tolerance. Tolerating other religions teaches 
a man to understand two great truths which the intolerant overlook 
to their cost. The first and more obvious is that men’s characters are 
not changed by coercion—and yet to change character is the sole 
aim of religion, You may alter the forms but soon, though your 
labels may stick, even the forms have gone back to express the un- 
altered outlook of the so-called converted. The second and even 
more important truth that tolerance reveals is that there are not 
merely higher and lower types in the world, but that men of equal 
intelligence, integrity and devotion inherit different methods 
whereby they must make their initial approaches to the Inexpressible 
Ultimate. Some are, to borrow Dr Sheldon’s valuable nomenclatory 
classification, mainly cerebro-tonic, others viscero-tonic and a third 
large class principally somato-tonic. The first class will be pre- 
dominantly intellectual and rational, having little use for symbols or 
conscious need for psycho-physical aids to concentration, The 
second will be much moved and helped by adequate and progressive 
symbolism. The third is very dependent on a co-ordination of mind 
and body in its religious practices and, obtaining this aid, may often 
outstep the intellectual who unwisely despises such techniques. The 
needs of these types are met by the three main yogas: Jnana Yoga 
for the intellectual, Bhakti for the predominantly devotional, and 
Raja Yoga for those who combine in their natures the need for a 
balanced approach, mental, emotional and physical, to the divine. 
Such in brief are some of the outstanding advantages of the 
Vedanta for all interested in religion as a union of Truth and Good- 
ness. The blend of Hebrew and Greek thought made the ‘armature’ 
on which was built up that occidental way of life which has been 
called Christendom. It is today in ruins and even if it stood it would 
be too small an arch to span that diversity of mankind which today 
physical science brings into contact, though it cannot combine. 
That can only be done by a psychology, an applied knowledge of 
the human psyche, as comprehensive and as exact as is today the 
West’s applied knowledge of physical science. It is this which India 
possesses and at last in the Vedanta Mission has shown an apostolic 
desire to give to mankind, Here then, and here alone, lies the hopes 
not of personal salvation (though that is an integral part of the train- 
ing) but of a new and balanced philosophy and praxis of life which 
could provide sane and progressive living for a unified mankind. 


SWAMI PRABHAVANANDA 


Divine Grace 


How to attain salvation is the fundamental problem of every 
religion, The Christians believe that man is born in sin and iniquity, 
and that he must be saved from sin and attain eternal felicity in 
heaven. The Hindus and the Buddhists believe that man is born in 
ignorance and that he must save himself from ignorance, and thus 
from the bondage of life and death, and attain the kingdom of God 
which is within us. If we really analyse all the different doctrines of 
the religions of the world, we find that whereas they differ in lan- 
guage and expression they share the same ideal, the same goal. The 
Hindus, Buddhists and Christians all teach that the Kingdom of 
God is within, and that is what the mystics of all faiths emphasize— 
that heaven is within your very soul, and that by completely attain- 
ing to this divine realization you attain salvation, or liberation from 
ignorance and from the bondage of life and death. 

Now again, the Vedantists point out that, because of the presence 
of God within us, there exists in everyone, whether sinner or saint, 
the urge to attain God. But a sinner is one who is unconscious of 
that urge, while a saint is one who understands that urge and 
consciously strives for its attainment. Now what is that urge ? It is 
the hope to attain freedom from suffering, freedom from misery, 
freedom from ignorance, freedom from death. What is the sinner 
seeking by his sins ? Happiness, freedom. In other words, he too is 
seeking heaven, only he is seeking it the wrong way. He can find 
freedom in himself. Christ and Buddha and all the great illumined 
souls, and all the scriptures point out to us this one truth: that there 
is salvation from the bondage in which we live; that we can be 
saved from our limitations and finitude and that we can attain that 
eternal life, that eternal felicity, if only we enter the kingdom of 
God which is within our very souls. 

Now with this doctrine of salvation and the attainment of 


liberation and freedom, is closely allied the doctrine of grace. If 


you read the many scriptures of the world, you will find the idea of 
grace as the ultimate way by which we can attain that liberation, that 
illumination. True, Buddha did not speak of divine grace, but 
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neither did he speak of God. What he taught, however, was not 
incompatible with the idea of divine grace. But Christ, Krishna, 
Ramakrishna all.say that through divine grace alone one can attain 
that wisdom, that kingdom of God. Christ said: ‘Ye have not chosen 
Me, but I have chosen you.’ In the Upanishads we read: ‘By him 
whom the Self hath chosen is this truth of God attained.’ Without 
this choosing of God, without that divine grace, it is not possible to 
know Him, to attain Him. And all the greatest souls, in the highest 
stages of illumination, have unequivocally admitted, ‘Through 
divine grace alone could I have this illumination.’ Not one, whether 
he be Christian or Hindu, says, ‘By my own struggles have I 
attained.’ 

It is very difficult, from our viewpoint of ignorance, when we 
hear that through divine grace alone can illumination be attained, 
to understand what is really meant by ‘divine grace’. We get a little 
confused. The question arises: If I have to depend upon divine 
grace, if I have to wait until that grace descends upon me, what is 
the use of my efforts ? 

Then there arises the question: Is God partial, showering His 
grace upon some and withholding it from others ? And then another 
question arises: What kind of a God is He? When we think of 
divine grace, we think of a personal Being, with human attributes, 
human feelings and emotions, an anthropomorphic God. Then 
again, those who believe in an Impersonal God think: How can 
there be any grace from the Impersonal ? To them, the Impersonal 
is like an automaton, a mechanism, an abstraction; it has no res- 
ponse. But that also is a great misunderstanding. What is God? 
The Scriptures tell us that He is Consciousness itself. And whether 
we call Him personal or impersonal does not matter. The Infinite 
Consciousness, in which we all believe, cannot be a mechanism, an 
abstraction. Those who have realized God point out that God is 
personal, but not an anthropomorphic idea; He is also impersonal, 
but not an abstraction. He is Infinite Consciousness, beyond both 
personal and impersonal. Sri Ramakrishna used to say: ‘Never 
finitize the infinite.’ In other words, never think that what you 
conceive as God is the only conception, the only truth. I would say 
that the best expression, from our human standpoint, of that 
Infinite Reality is the Sanskrit word, Hari, which means, He who 
steals the hearts of mankind—the Eternal Beloved. That is God! 
That Eternal Beloved is within our very souls, and without the 
grace of the Beloved it is not possible to realize Him. 

Now, in answer to the questions: what is the need of our strug- 
gling if we have to depend upon His grace? and is He partial, that 
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He gives His grace to some and withholds His grace from others ?— 
the Gita points out that He Who is within each one of us takes no 
note of the merit or demerit of anyone, but remains covered by our 
ignorance, and hence we become deluded. Now that explains the 
whole truth: that God is residing equally in the heart of the sinner 
and in the heart of the saint; but in the heart of the sinner He is 
covered by the ignorance of the sinner; in the saint that ignorance 
is removed. 

Now, what is the cause of this covering? The cause is ego! 
Everyone of us thinks that he is independent of God, that we have 
free will. But as a matter of fact without God we are mere nothings. 
Man forgets that, although he is using God’s life, God’s conscious- 
ness, he creates, as it were, an independent ego. And then what 
happens ? He is bound by Karma, earning merit or demerit within 
this Karma—but God remains unaffected. 

In the words of Sri Ramakrishna, the breeze of God’s grace is 
blowing continually. You have to set your sail to catch that breeze. 
If you simply say that, since it depends upon grace, you need do 
nothing, or that you can do nothing, or, even, that you can do some- 
thing—that is because you think you have an independent will. 
And so long as that ego is there, so long as you feel you have a free 
will, how can you understand anything about divine grace ? 

So, what is the step we must take ? The Gita again teaches: ‘You 
must save yourself by your Self.’ You are your own friend and your 
own enemy. Forget about grace, while you have this ego, so great, 
So strong! Use your ego, your will, to overcome the ego, to sur- 
render the will to the will of God. This is the struggle all must make, 

My master used to repeat a beautiful verse from a Vaishnava 
saint: ‘There is the grace of the Guru, there is the grace of God, 
there is the grace of his devotees; but for the lack of one grace, man 
ruins himself.’ And what is that grace ? It is the grace of your own 
mind. Unless you have the grace of your own mind, you cannot 
have that divine grace, Although there is the breeze of divine grace 
blowing, you cannot catch that breeze until you have the grace of 
your own mind. In fact, there are stages of development when this 
grace is tangibly felt. 

In the first stage, one has to begin the spiritual life by striving, 
by using the will—one has to make an effort. You must have intense 
longing, intense desire to find God. 

But simply to long to find Him will not do. You must proceed to 
the next stage. You must practise spiritual disciplines, 

This brings you to the third Stage: self-surrender. No more 
struggle, no more spiritual disciplines, for you completely surrender 
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your ego to God! Then there is a continuous consciousness of Ged. 

I will give you an illustration from the life of a disciple of Rama- 
krishna, G. C. Ghosh, a well-known dramatist. He is the ideal of 
self-surrender in this present age. He went to Sri Ramakrishna, who 
told him to practise certain spiritual disciplines. But he said he 
couldn’t do it. Then Sri Ramakrishna asked him to meditate for ten 
minutes in the morning and ten minutes in the evening. He said he 
couldn’t. Then Sri Ramakrishna said: ‘Very well, then just take the 
name of God once before you go to bed.’ ‘I can’t promise to do that 
either, for I am a drunkard, and at times I have no consciousness of 
whether it is night or day.’ So Sri Ramakrishna said: ‘All right, give 
me your power of attorney and I will do everything for you. In 
other words, surrender yourself to me.’ G. C. Ghosh said: “That I 
will do gladly.’ But when he returned home, he began to think, 
‘Oh, I shall have to do this. How can I do it? I have given myself 
to Ramakrishna, how can I have a will of my own ?’ You see, he was 
what we call a sinner, but he was sincere and frank, to the core. So, 
even when he was merely walking, he couldn’t think that he was 
walking, but with every step he had to think of Ramakrishna. With 

_ every breath, he was forced to be conscious of the power of Rama- 
krishna. Once he remarked to some other disciples: ‘If you practise 
meditation at certain hours, that is very good; but with me it is 
different, I must practise meditation every moment of my life.’ 
That is self-surrender. And when that self-surrender comes, then 
it is that we realize what grace means. 

Now then, what is the ideal that we must follow ? I will repeat the 
same thing I have said again and again before, Try to fix your 
thought upon God. That is the only thing that man should do— 
nothing else. Keep your heart upon God. True, you will forget many 
times; but remember a few times each day, and gradually your mind 
will become fixed in God. 

That is the struggle you must make—to keep your mind in God. 
I believe in practising only such disciplines as will help us to keep 
our minds in God. 

Sri Ramakrishna used this illustration: The policeman in the 
dark looks at others with his bull’s-eye lantern but nobody can sce 
him. With the help of the light, the others can also see each other. 
Now we have to ask this policeman to turn his lantern upon his own 
face. Then only can we see him. And this is the situation: we have 
that light in us which comes from God, which gives light to the 
senses, which makes us feel and be conscious, which enables us to 
experience this world. But the light’s source we do not know. We 
use that light, but we forget that it is His light. We create an ego of 
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our own, which experiences this world by the borrowed light of 
God; and we remain bound to the law of Karma, bound to birth 
and death, bound to those three miseries, suffering, death. and 
ignorance. In order to free ourselves from these bondages we must 
learn to turn that light upon God Himself. The mind runs away, it 
runs here and there; but keep turning your mind towards God. 
Through practice alone can this be done. As you practise this self- 
surrender, practise thinking of God, meditate upon God, be 
conscious of Him. Then you will begin actually to realize His grace. 
It will be like a magnet drawing the needle unto itself. 

Now, while you are thinking of the Presence of God, there are 
still distractions, there is still darkness, you still see nothing. You do 
not intensely feel that presence, there is a ‘dryness’ in you. Then 
suddenly, when you are least expecting it, you feel that, in spite of 
yourself, your mind is being drawn to that magnet, you become 
unconscious of this world, you become conscious of the presence of 
the Reality, you feel the grace, you feel the magnet drawing you. 

You, being trained in the western hemisphere, may say: ‘But, if 
we fix our minds upon God, what about our life in this world, our 
duties ?’ Your ideal is activity. That is only an excuse. You can think 
of God, you can love God, you can fix your heart absorbingly on ` 
God, and at the same time live in the world, attend to your duties 
in the world. What is the purpose of working and living? To find 
freedom from the bondages of misery and death. There is no other 
purpose. So let all your’actions, let every moment of your life, even 
while you are attending to your so-called duties, be used as means 
to keep your mind in God, to attain illumination. 

Philosophically, it is obvious that man’s finite struggle cannot 
give him the attainment of God, since God is infinite. To this 
Shankara, the great saint-philosopher, points out very truly, that 
it is not through your finite struggles that you attain the Infinite, 
but through the grace of the Infinite. Our finite struggles are needed, 
however, to remove the finite obstacle of ignorance. The sun is 
shining, but the clouds have gathered and a gust of wind must 
come and remove the clouds so that the sun may shine upon us. 
God, the luminous sun, is shining within us, but there is a cloud of 
ignorance covering His light. Your finite struggle removes that 
finite ignorance, Liberation is not something you have to achieve, 
it is something you have, it is your very nature. Remove the cloud of 
ignorance, penetrate beyond that cloud and regard that which is 
beyond the cloud—that is the only way. 

That truth is simply stated when we say: ‘Think of God.’ Pray 
to Him, worship Him, meditate on Him, and you will find that life 
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becomes full of joy and sweetness. I don’t see how people can live 
without thinking of God. What have they got in their lives ? 

You may say that I am a pessimist. Perhaps I am and see nothing 
but troubles and worries in this life. Life seems to go on smoothly 
for some time, but nobody escapes death. Where is the only true 
rest ? If you try to rest in anything else, it moves away, for that is 
the nature of everything—fiux, change. So how can any human 
being of intelligence live any other life but the life in God ? All the 
nations of the world are committing suicide because they have no 
God, because they have forgotten God. But, I say, none will be lost. 
Hari, He Who steals the hearts of mankind, is within the hearts of 
all, and He will steal the heart of each one, at some time or other, in 
some life or other. Those who are awakened do not go to sleep again. 

Strive, struggle, keep your thoughts in God, talk to God, sleep 
with God, eat with God; and I believe, if a few of us can do that, it 
will change the atmosphere of the whole world. You all feel, every 
child feels, that you have to do something for the world. Very good. 
The greatest thing that you can do for the world is to turn your face 
towards God. You will be a dynamo—you don’t have to talk, you 
don’t have to see people—but you will be a living dynamo. The life 
that you are living will be reflected upon men’s souls, and they also 
will strive for the attainment of that goal. 


SWAMI YATISWARANANDA 


Towards Meditation 


As in material affairs, so also in spiritual matters we should be 
perfectly clear and definite in our thoughts and actions, 

The modern man says lightly: ‘Oh, God is everywhere.’ But 
when he really tries to think of this, he finds he cannot. All these 
hazy ideas are like those of the so-called worshipper of the formless 
God who, when he comes home from church, simply busies him- 
self with his physical affairs as he cannot think of and have dealings 
with God, who to him is indefinite, abstract, 

When we have strong body-consciousness, when we take our 
Personality to be the only reality, we need a Holy Personality for 
our spiritual practice and growth. 

On a lower plane the Absolute becomes abstract, although It is 
real on a higher plane. And remaining on the lower plane of form 
and personality as we do, we cannot counteract all bad and un- 
welcome pictures and thoughts that rise in the mind, by means of 
abstract ideas. We must be able to raise opposing good and holy 
pictures and thoughts to counteract them, and here the necessity of 
a Holy Personality comes in, in Whom we find our highest ideals 
realized. We need a definite holy form, so long as we consider our 
forms to be real. But at the same time we must find a connecting 
link between the form and the formless. Form is only a manifestation 
of the formless. The Holy Personality is a manifestation of the 
Principle that stands at the back of all. 

The Holy Personality serves as the connecting link between the 
finite and the Infinite, and understood this way it satisfies the head 
and the heart. The intellect wants the Infinite, the feelings want the 
finite, and in the Holy Personality we find both, if we see it in the 
tight light, i.e. as manifestation of the Principle, of which the 
Personality is always conscious. Visualization plays a great and 
important part in spiritual life especially at the beginning, when 
we are still on a lower plane, the plane of forms and pictures, 
taking them to be real. The holy forms are always to be looked 


upon as luminous and living, forming parts of an Infinite Ocean of 
Light. 
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Think of the Holy Form as rising out of an Infinite Ocean of 
Light, and after that, if you want, you may think that it again gets 
merged into this Infinite Ocean of Light. 

As the mind of the aspirant grows, it comes to have a very vivid 
imagination with reference to everything—good, bad and indifferent. 
And the best way to counteract the bad fantasies is to have good 
fantasies, which must be made even more vivid and strong than 
the others. 

The Holy Personality calls up in us the sense of Purity, the sense 
of Divinity, and at the same time connects us with the Infinite, the 
Formless, the One Principle, in which all things have their being. 
In calling up this Holy Form, one may use the help of the sound- 
symbol: the Holy Name or Om. And this may be used first with 
reference to the form and then also to the formless. 

Every time your mind threatens to lose its balance, repeat the 
sound and try to think of the Holy Form in the centre of your 
consciousness. The sound is a symbol of Divinity, the form also 
is a symbol of Divinity. We use both the symbols to call up the 
Divine Consciousness, With the help of the Holy Personality, 
we try to realize the Principle, manifesting Itself as Name and 
Form, and we begin to feel that we too are a manifestation of that 
Principle, that everybody and everything is a manifestation of that 
Principle. 

After getting a glimpse of the Immanent in the Holy Personality 
we get a glimpse of the Divine in ourselves and also in others. We 
have to learn to see the Divine in all forms, good and bad, without, 
of course, losing the distinction between good and bad. And then 
the bad forms cannot affect us at all. And we should try to see the 
Divine not only in the forms that dwell in the physical world, but 
also in those that rise in the mind. 

For those that do not like to dwell on the form, the only way is to 
recognize the Divine in oneself and also in others. The body is a 
temple, in which the soul dwells: God is the Soul of the soul. One 
point is always to be borne in mind: we should stress the soul more 
than the body and God more than the soul. The body is the dwelling- 
house of the soul and God is the Soul of the soul. If you do not 
stress this, it becomes idolatry. 

Even idol-worship with reference to a Holy Personality is far 
better than worship of our body. 

The immanent aspect of the Divine is greatly to be stressed: 
without realizing the immanent aspect, it is not possible to realize 
the transcendent. 

Visualization plays a very important part in the spiritual life of 
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the beginner and in all this visualization a luminous and living form 
is to be called up, The Infinite Ocean of Light takes shape as the 
Holy Personality. 

In Tantrika Sadhana the following method is used: 

The aspirant, after taking his seat, tries to fix the mind at the 
centre of his consciousness, thinks of it as luminous, thinks that this 
luminosity forms part of an Infinite Ocean of Luminosity, into 
which he merges his gross body as well as all physical forms, then 
his subtle body, as well as all subtle forms and finally his causal 
body, as well as al] causal forms. He tries to think of that One 
Undivided Ocean of Luminosity, that is living, being the source of 
all life, that is conscious, being the source of all Consciousness. 
Then he tries to become merged in that. And if one could do that 
really, if one could really dwell on that, not as a mere imagination, 
then one gets Samadhi, a high spiritual consciousness. But most 
people have to be satisfied only with the thought of the Unity, 
Even that is helpful. Next you think that out of this Infinite Ocean 
of Luminosity rise your own form and also the form of the Holy 
Personality you have chosen as the object of your worship. 

Think of your body as a luminous body, i.e. make the old perish 
and come to have a new body, fashioning it out of this luminosity, 
This is one of the steps in higher Tantrika Sadhana, with Unity at 
the background. One should forget one’s own form, and should 
worship the Divine Personality. 

One may dwell on this form along with the repetition of some 
holy sound-symbol, And when one is not in a meditative mood, onc 
may go on with Japam, repeating the Holy Name or Symbol a 
thousand or two thousand times, without any break. It does not 
matter, even if it is a little mechanical. Practising this way, one may 
later on find meditation easier. 

Hold on to the sound and think of the meaning. If we are able to 
do this for some time, great steadiness will come, Then our muddled 
brain will become somewhat clearer, our thinking and feeling will 
become more definite. Japam removes many an obstacle and pre- 
Pares the aspirant for meditation. 

Whether you feel inclined or not, do it, go on with it. Why should 
you stop it, merely because your mind does not feel inclined to 
do it? Why own defeat? Why be deceived by your own mind ? 
Go on repeating the Holy Name, or sound-symbol, and thinking of 
the ideal it represents, and never allow yourself to be defeated. Go on 
repeating it, so that your ear may hear the sound, and your mind 
may dwell on its meaning. 

The Holy Sound gives a sort of support to the mind. When there 
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is any great trouble, one should try to be a little calm and intro- 
spective, and should pray to the Divine from the very bottom of 
one’s heart. Why allow yourself to be swept off your feet, when any 
trouble arises ? The moment you let go the chain, you are lost. 

When there is absolutely no help, the Divine is your only help, 
and by the Divine we mean that which is in us, the Soul of our soul, 
this Soul of all. 

In our stage Japam is one of the most important practices, And it 
takes us nearer and nearer to the Soul of our soul. 

Sri Ramakrishna says: à 

‘Each Japam is like a link of a chain, and holding this chain, you 
reach the very end of the chain, that to which it is fixed.’ 

So it is by proceeding step by step, as it were, holding on to the 
chain and never letting it go, and that, in course of time, we reach 
our goal. The sound calls up the thought, the thought brings us in 
touch with the Divine. And if Japam does not appeal, then you may 
have some prayer, constantly repeating this prayer, making the sound 
audible only to your ears. And also think of the Divine. Your 
prayer should not be aimless: it should be directed towards the 
Divine. a 

Even when we seem to be swept away let us try to hold on to the 
chain. Very often we magnify the danger that threatens us. After- 
wards we find that we have been enlarging it too much with our 
vivid imagination. The situation may seem bad, but usually it is 
not so awful as we suppose. Very often it does not take such an 
awful turn as we imagine. And even if matters are really awful, why 
give up the struggle and allow yourself to be defeated without any 
resistance ? Always go on with your Japam, your prayer, in such 
cases, and try to meet the situation as well as you can. Even if you 
are defeated, your defeat will prove to bea stepping-stone to success. 

When the storm is raging, we should hold on to the chain—Japam 
and prayer. If you do not, you cut yourself away from the higher 
forces and allow yourself to be defeated by the lower ones, And then 
you have to suffer. 

When you try to be in tune with the higher forces, you may find 
the discrepancy between the higher and the lower forces. But then 
you don’t feel any discrepancy between the higher forces and your- 
self. On the other hand, if you identify yourself with the lower 
forces, you find the discrepancy not only between the higher forces 
and the lower ones, but also between the higher forces and yourself. 
So you come to have a double discrepancy. The discrepancy be- 
tween the higher forces and the lower ones cannot be avoided, but 
there need not be any discrepancy between the higher forces and 
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yourself. We lose sight of the Divine and the higher path com- 
pletely if we stop all struggle and are fully overpowered by the 
lower forces. The whole thing comes to this: you need a ladder, to 
take you up, but you kick it away just at the moment you need it 
most. And then you can never get up. And Japam, prayer and 
meditation form the ladder that should never be given up. 

In our case Japam is the only thing we can really do, and it is out 
of courtesy that we sometimes give it the name of meditation. There 
can be no question of doing anything higher like real meditation, 
unless we prepare ourselves first through ethical culture, perform- 
ance of duty, Japam, prayers, regular readings from the holy books, 
trying to dwell on their meaning as much as possible—these pre- 
liminary practices help us in withdrawing the mind from the 
manifold distractions, and then in making us dwell on holy thoughts, 
naturally with breaks in the beginning. Later on through persistent 
practice, we are able to continue the thought-current in an un- 
broken way. 

As we become purer and purer in body and mind, in thought, word 
and deed, we are able to have greater and greater concentration, 
better and better meditation. And then, in course of time, we come 
in touch with the Divine, in both His Personal and Impersonal 
aspects. Then within our own selves, we feel the contact between 
the finite and the Infinite, between the soul and God, the Soul of 
our soul, the World-Soul. Meditation thus attains its goal, the 
highest state of superconsciousness, in which the soul comes into 
direct touch with the Divine Reality, its true Self, and attains its 
natural perfection and freedom, peace and blessedness. 


I 


Both good and evil belong to the relative plane. There is a differ- 
ence between good and bad, but both belong to the relative plane, 
the plane of phenomena. 

The thin cloud reflects the light, the dark one also, but very little. 
And when the thick cloud becomes thin, then it reflects the light all 
the more. The real substance is not the cloud, neither the thin, nor 
the thick one, but the light. Both the thick and the thin clouds only 
limit the light, i.e. the cloud is the limitation that must be got rid of. 

Even when we speak of God and the soul, this is limitation, but 
the highest form of limitation. Since we are still on the staircase and 
not on the terrace, we should think of the higher parts and the lower 
parts, stressing the steps very much, but always remembering that 
our goal is beyond all steps, beyond the whole staircase. So long as 
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we worship, so long as there is the worshipper and the object of 
worship, even in the subtlest form, it is dualism. Monism is a state, 
an actual experience, but all these steps take us slowly to the final 
realization. It is a graduated course. 

So, now, we need not worry about the One without a Second, 
about getting merged into the One, but we should see that we bring 
the One into the many. You need not be afraid of getting merged 
as this will take millions and millions of years. So there is no immi- 
nent danger of your losing yourself and getting merged into the One. 

In the path of devotion, the aspirant always has something to 
support him, and all need an amount of personal support, a Holy 
Personality, to some extent. 

If you feel that you are drowned in an Infinite Ocean of Con- 
sciousness you feel that your personality is something subtle, that 
has become gross. Think that both the vast mass of light, your 
object of worship, and the small particle of light are drowned in a 
vast, infinite ocean of light. 

First we think more or less of the body only, and merei is oniy an 
indefinite idea of the Principle of Life, standing at the back of our- 
selves, of everything, then we begin to stress the Principle of Life 
more than the body and try to see the Divine spark living in all 
bodies, and giving life to all. 

It is possible for a devotee to love the Formless as much as God 
with form. This is only a question of temperament. In this, there 
are three steps: 

(1) with form and with attributes, 

(2) without form and with attributes, 

(3) without form and without attributes. 

In the greatest Incarnations and Prophets you see a manifestation 
of the Purity, Knowledge, Love, etc., that are god-like. And at the 
nucleus of our small personality there is this same purity, knowledge, 
love, etc., but all covered with ignorance. Our personality is a 
combination of the True Self, and the false self. We forget the true 
Self and identify ourselves with the false self. The spark of light 
forgets its light-nature and identifies itself with the cloud-nature, 
and then all the troubles and miseries of life arise. 

The body may be the centre of our consciousness. The mind 
may be the centre of our consciousness. The little soul may be the 
centre of our consciousness. The Infinite may be the centre of our 
consciousness. And our whole attitude, all our actions and thoughts 
depend upon what centre of consciousness we have chosen, and 
where we have our centre of gravity. 

All our thoughts and ideds and imaginations must be clear-cut, 


TOWARDS MEDITATION 69 


definite, not hazy and vague. Very often the church-goer goes to 
church and tries to pray there to something hazy, indefinite, vague, 
feeling himself to be nothing. But when he comes out again, he 
stresses his personality all the more in his everyday actions and 
thoughts and does not believe himself to be nothing. Our prayers, 
our worship, etc., must be*directed towards something definite, be 
it in the form of a human personality or in some other non-human 
form. 

So long as we take our personality to be real, we must also take 
other forms to be real and have a Holy Personality to centre our 
thoughts and feelings upon. This may be a Christ, a Buddha, a 
Ramakrishna, etc. 

We have got two forms of consciousness: we make the soul the 
centre of our consciousness and feel the Infinite in that, or we make 
the Infinite the centre of our consciousness and feel the soul as a 
manifestation of this Infinite. Making our soul the centre of our 
consciousness, we feel this Infinite in the soul. Making the Infinite 
the centre of our consciousness, we feel that the soul is its 
manifestation, We come to feel the Infinite Ocean of Light joining 
and combining every point of the circle, 

At the beginning this may be a fantasy, but ultimately it becomes 
an experience. 

As regards our spiritual practice we must be very definite, do 
away with all hazy thoughts and feelings. If you are able to catch 
the Formless, do it by all means, If not, take hold of the form and 
realize the formless in the form, next realize the formless in yourself, 
then the formless in all. 

There are some devotees, who in a certain mood, would have the 
form and the attributes, and in another mood the formless with 
attributes. At every step we must be in touch with the Divine, 
whatever be our mood. 

Sri Ramakrishna was very fond of a Sanskrit passage: 

‘When I think of myself as identified with the body, I am Thy 
servant and Thou art my Master, my will is controlled by Thy Will. 

‘When I think of myself as a Jiva (individualized soul) as distinct 
from the body, I am the part and Thou art the Whole. 

‘When I recognize the spiritual Principle in me as distinct from 
body and mind and Jiva, I realize that I am one with the Divine.’ 

During all our practices we must take a definite standpoint, from 
whence to proceed. A dualist with experience is infinitely better 
than a monist without experience. 

There are some aspirants who are not satisfied with having only 
one form of meditation. They think of the Infinite Ocean, in which 
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there is the worshipper and the worshipped. The devotee thinks 
more of the Divine than of himself. Then he tries to think of the 
Principle in the object of worship and in himself. The next step 
will be that both these are merged, that the bubble and the wave 
are merged into the Infinite Ocean. 

So long as there is even the slightest clinging to personality, one 
passes through birth and death. When this clinging stops, then the 
water-drop becomes one with the ocean. ` 

Before we die, we must get at least some glimpses, and then move 
on. If in this life we don’t succeed, begin again and again, move on 
life after life till you reach the goal. 

If some day you are going to realize the Self, why not try to do it 
now ? So the ideal of Vedanta is to realize Truth while we are alive. 
Until you fall asleep, until you die, busy yourself with Vedantic 
thoughts.’ 


SWAMI PRABHAVANANDA 


The Yoga of Meditation 


—>-— 


MEDITATION is the very centre and heart of spiritual life. It matters 
not whether you are a follower of the path of Karma, or of devotion 
or knowledge, whether you are a Christian or a Buddhist or a Hindu, 
sooner or later you have to practise meditation, you have to become 
absorbed in divine contemplation; there is no other way. You may 
begin in divergent ways according to your beliefs and temperament, 
but as you proceed, as you approach the centre and heart of religion 
and religious practice, you come to that centre which is called 
meditation. 

The yoga of meditation was propounded by the great Yogi 
Patanjali. Patanjali was not the founder of this path of meditation. 
There were already existent different systems of spiritual practices 
which he studied and followed, and afterwards systematized, edited 
and compiled into aphoristic form which became known as the 
Yoga Aphorisms of Patanjali. 

The outstanding peculiarity of this philosophy of Patanjali is 
that what he propounds has nothing to do with any theory or dogma 
or presupposition. Even whether you believe in God or not does 
not matter, 

Patanjali was one of those philosophers who claimed that belief 
in God is not a necessary prerequisite for spiritual life. To him 
religion is experience; therefore, whether you have theories, or 
preconceived ideas, whether you believe in God or not, does not 
matter. 

To the seeker after truth, who follows certain principles and makes 
the experiment, the truth will be revealed, because truth is truth, 
an existent factor, not anything imaginary, but a matter of fact and 
experience. Patanjali, however, says that belief in God is one of the 
means to practise yoga. 

What God is, what that Reality is, nobody has been able to 
express in words. To define God is to limit Him, to finitize 
Him. 

So Patanjali tells us that our belief in Gad is one of the means; 

1 Notes of a lecture. 
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and not the only means, to reach the ultimate Reality, and also gives 
us various principles and methods of life and procedure to 
follow for the attainment of that reality. These principles can be 
accepted and practised universally by the followers of any path or 
religion. 

Yoga has been defined by Patanjali as the complete control of the 
waves of the mind. One who can control the waves of the mind 
attains Yoga, that state when the true nature of the Self becomes 
revealed. 

This control of the waves of the mind is not so simple as it 
would at first appear. It is a complete transformation of the charac- 
ter, when the mind becomes absolutely pure and tranquil, St Paul 
said: ‘Be ye transformed by the renewal of your own mind.’ That is 
it, and this control is the blessedness of purity which Jesus spoke 
of when He said: ‘Blessed are the pure in heart for they shall see 
God.’ He meant that complete transformation, that complete over- 
hauling of the mind. 

In every religion we find the same truth taught, that the Kingdom 
of God is within; the Reality is to be found within our own Self. 
As long as we forget this truth, as long as we seek the Reality outside 
of ourselves so long shall we be disappointed. We must learn to 
look within. 

The question may well be asked, if the Kingdom of God is within, 
what obstructs our knowledge of that Kingdom? Why do we not 
experience that Heaven? The obstruction to this knowledge is the 
restlessness of the mind due to the waves or impressions that have 
accumulated there. There are innumerable impressions in the mind, 
because no thought, no action is ever lost. We send out a thought of 
love or a thought of hatred, and this thought creates a peculiar 
impression in the mind. A thought may be forgotten, but it is never 
lost. It leaves an impression in the mind. So we see that the mind 
is filled with countless impressions, not only of this life but of many 
lives, and to control these impressions of the mind which we have 
accumulated by the very nature of our existence would seem a 
tremendous task. 

These innumerable impressions have been classified by Patanjali 
into five divisions—the five causes of impurity that exist in the 
mind. The first is avidya, ignorance, which causes us to forget our 
true nature, and hides the vision of the real Self. From ignorance 
springs ego. With the sense of ego arise attachment or attraction, 
repulsion and the will to live. Buddha calls this will to live, tanha, OF 

thirst for life and enjoyment. Christ referred to this thirst when He 
said: ‘He that loveth his life shall lose it.’ 
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These are the impurities, the impressions, the waves that exist 
in the mind and obstruct our vision of the Reality, our entrance 
into the Kingdom of God. 

To show us how to overcome these distractions and achieve that 
blessed purity through which the truth of God may be revealed in 
our own souls, Patanjali evolved a system which he called the eight- 
limbed Yoga. These eight limbs are: yama, niyama (which include 
the ethical practices), asana (posture), pranayama (regulation of 
breath), pratyahara (the indrawing of the senses from sense objects), 
dharana (concentration), dhyana (meditation), and samadhi (absorp- 
tion). 

Before explaining these limbs of Yoga, it would be well to explain 
in brief the ideal of ethical life as taught by the Hindu seers. There 
have been scholars in the West who have brought against Hindu 
philosophy the charge that ethics play; no important part in the 
religion of India; whereas, on the contrary, the Hindu philosophers 
and mystics clearly state that, in order to have the transcendental 
experience of the Reality, though it is necessary to go beyond both 
good and evil, beyond ethics, moral life is the very foundation of 
spiritual life. Nevertheless, we must rise above this foundation, 
This does not mean that we become unmoral. Just as a flower gives 
out fragrance without any consciousness of doing so, but because it 
is fragrant by its very nature, in the same way our natures must 
become such that we do what is good and moral without any 
consciousness of being good and moral; we become moral because 
holiness has become a part of our very nature. This is what is 
meant by transcending ethical life, 

As a house that is built upon quicksand cannot stand, neither 
can a spiritual life stand unless it is built firmly on the rock founda- 
tion of ethical and moral life. All great spiritual teachers insist, 
however, that spiritual life is something far greater, far grander, 
far nobler than moral life. 

Now let us consider yama, the first of these eight limbs of yoga. 
Yama includes ahimsa (not hurting any creature), satya (truthful- 
ness), asteya (non-stealing), brahmacharya (chastity), and aparigraha 
(non-covetousness). In order that we can practise the virtue of 
ahimsa, we must not hurt any creature by word, thought or deed; 
fe must learn to feel unity, oneness and sympathy with every living 

eing. 

Next comes satya, truthfulness in thought, word and deed. Speak 
the truth but do not tell a harsh truth. We must always consider 
why we are speaking the truth; is it to help orsto hurt another ? To 
tell a harsh truth which would hurt another is to go against the very 
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first principle, ahimsa, and it is unethical. Truth must always be 
agreeable and beneficial. 

Non-stealing comes next. This may seem quite strange to many, 
because the habit of stealing as we understand it belongs to a very 
few selfish individuals. Few of us would actually steal the posses- 
sions of another. Yet, according to Patanjali, we are all thieves at 
heart, every one of us. How ? Every time we label anything as ours 
and call it our own, we are stealing. Nothing belongs to us. Every- 
thing belongs to Prakriti—nature. The idea of ownership comes 
through ignorance. Non-stealing therefore means the ideal of non- 
possession. 

The next ideal that follows is chastity, continence. To attain the 
heights of spiritual realization there must be the practice of con- 
tinence in thought, word and deed. 

Then comes non-covetousness, We must covet nothing, possess 
nothing. 

These constitute the ethical practices of life. 

To know about the ethical practices, to grasp their importance 
intellectually is not enough. We must practise them. But the 
question is, how ? We are all creatures of habit. If we are good it is 
because we have formed the habit of being good; if we are bad, we 
are bad in spite of ourselves, it has become our habit, Therefore, 
in order to rid ourselves of this present bundle of habits we 
have to create a new bundle of habits, which brings us to the next 
step: 

Niyama consists of the practices of purity, contentment, austerity, 
and self-surrender. 

The first of these regular habits which must be formed is purity, 
which means purification, both external and internal. External 
purification is a simple matter as we know. We bathe every day as a 
matter of course, but with little or no thought behind the action. 
Now our daily bathing must become a purification ceremony; the 
temple of God must be consciously purified that the God within 
may become manifest. That is the ideal of external purification. 

As the body becomes unclean if it is not cleansed each day, so also 
does the mind. Therefore we must practice inner purification every 
day, Within everyone of us there is the sense of ego, of pride, 
jealousy, hatred, etc. The method of this inner purification by which 
we may be cleansed of these impurities is to feel the presence of the 
Divine within, and to feel that all the impurities and all ignorance 
have been consumed by that Presence. This must become a daily 
habit; we must feel that Presence, and meditate upon It. 

Next comes contentment. Whenever conditions do not suit us we 
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want to change them. We feel sure that if we but change our en- 
vironment everything will be different, and we shall be happy. 
Outward conditions can never be changed. We cannot change the 
weather, so what do we do? We adapt ourselves to it. If it is cold 
outside we change the condition in the home. In the same way we 
must change our inner condition. The outward conditions exist 
because of the inner condition. Change that, reform yourself and the 
whole world becomes reformed. Before you try to reform another 
reform yourself, 

Study is the next regular habit to be formed. By study is not 
meant merely the reading of books. The study of different books, of 
different scriptures and different philosophies is very good for a 
beginner, but when once we take to the spiritual life seriously and 
have a conclusive intellectual understanding, then study must be 
only of such as will help contemplation. Study also means Japam, or 
the repetition of the sacred word and meditation on its meaning, 
This practice of study brings great purity of hears" 

Then comes the regular habit of surrendefing, oirSelyes tothe 
Reality, Though you may not know what Ha "Real 
feel that there is a Reality, an infinite pow 
yourself to that. If you believe in God, gurrender yourself to 
—every day. Make this self-surrender a egular habit. } 

The foregoing principles are the founWation of spiritual life, 

The first step in the higher practices to be followed is called 
Asana or posture. Posture has been defined by Patanjali” as that” 
which is firm and pleasant. There are no gymnastics.in this practi¢e. 
The only principle is that the upper part of the ‘body must b@kept 
Straight. As one procceds, as one grows and there. Bie certain 
spiritual unfoldment, many experiences will be felt coming through 
the spiritual nerve in the spine. Therefore, the spine must be kept 
perfectly straight. 

The next practice is known as Pranayama or regulation of breath. 
Breath controls thought. When you are restless, when you are 
angry, watch your breath, When you are calm, tranquil, watch your 
breath, As you watch your breathing, you will notice that there are 
different rhythms at different times, according to your thoughts. 
When you feel love you will see that the breath is different than 
when you feel anger or hatred. Therefore, Patanjali tells us that if 
we can change the regulation of our breath we can gain control over 
our thoughts, and to do this he gave certain methods for regulating 
the breath which would bring calmness and tranquillity in our 
thoughts. 

Pratyahara, which is the next practice, has been beautifully 
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described by Sri Krishna in the Bhagavad-Gita: ‘When, like the 
tortoise withdrawing its limbs, he can withdraw his senses from 
their objects, then his wisdom becomes steady.’ The secret of this 
practice is that we must learn to be attached and at the same time 
detached. We must be able to apply our minds to whatever we do, 
and yet be able to withdraw the mind completely at will. When the 
tortoise withdraws its limbs nothing from outside can hurt it, so 
when we learn to withdraw our minds from sense objects they are 
freed from distracting thoughts. For this practice of Pratyahara 
Patanjali has given certain instructions and rules which, if followed, 
will lead to that ‘steady wisdom’. 

Now we come to the practice of concentration. Concentration does 
not mean fixing one’s gaze upon any external object. It means we 
have to concentrate upon the Reality which is within, Within this 
body—which is the temple of God—there are spiritual centres of 
consciousness, not imaginary, but very real, and it is upon one or 
other of these centres of consciousness that we have to concentrate. 

For the practice of concentration it is very necessary to follow the 
instructions of a Guru or teacher who has known and realized these 
spiritual centres; and to follow these instructions one must have 
faith in the words of the teacher. Faith is an important factor in every 
department of life. Just as a student of physics, for instance, must 
have faith in the words of the professor until he has experimented 
and attained certain results for himself, so must the spiritual aspirant 
have faith in the words of his Guru, until he has experimented and 
attained certain results. The teacher will instruct him according to 
his growth and development, and if these instructions are followed 
faithfully and perseveringly, the aspirant will attain definite experi- 
ences for himself. 

Patanjali did not insist upon one object of concentration for every- 
body, but suggested different forms to suit the beliefs and tendencies 
of the individual. One suggestion he gives is to concentrate upon the 
effulgent light which is within the heart. Another suggestion is to 
concentrate upon the heart of a perfected soul. 

Patanjali also speaks of the knowledge which sometimes comes in 
dreams. These dreams are rare indeed, and in the heart of the 
spiritual aspirant who gets such a dream there is created a deep and 
lasting impression, and he points out that one blessed with such a 
dream could make that the object of his concentration. 

Thus there are many ideals upon which to concentrate, depending 
upon the growth and the temperament of the individual. It is diffi- 
cult for the student to decide for himself which ideal he should 
adopt. Concentration can never be learned from the study of books. 
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There is not one method for all; what may help one may harm 
another. Therefore, the need of a spiritual teacher cannot be too 
strongly emphasized. 

The next stage is reached through the practice of concentration. 
It is called Dhyana, meditation. Through the practice of meditation 
the mind flows towards the one object of concentration without a 
break. 

The mind by its very nature is always in a state of flux. One 
thought follows another constantly. It is possible of course to limit 
the mind to one certain subject of thought. For instance, one may 
meditate upon the life of Christ or any great soul, or upon the ideas 
expressed in a beautiful poem, but that is not what is meant by 
meditation, though such practices are helpful aids to meditation. 
The mind is still in a flux, moving in a larger space, following a 
series of thoughts. 

The practice of meditation is to hold the mind to one thought. 
In the beginning other thoughts will intrude, gaps will be created, 
but again it must be applied to the one thought, until gradually the 
gaps will be lessened and there will be no more intervals; the one 
thought will continue uninterruptedly. Just as each point of the 
electric current, though separate, flows in one continuous stream 
and produces a flickerless light, or just as oil being poured from one 
vessel to another does not break, so when the mind flows towards 
the object of concentration, towards the spiritual ideal, without 
break or interval, there comes that state known as Dhyana which 
has been translated as meditation or contemplation, ; 

This state brings us to the next stage known as Samadhi. Ordin- 
arily the word samadhi has been used to mean the transcendental 
Consciousness, the revelation, but Patanjali uses it as a stage of 
absorption, the door that leads to the transcendental experience. 

This samadhi means identity with the object of meditation. Thus 
we see how important it is that the object of our meditation be 
divine and uplifting. 

From this absorption we reach the Stage in spiritual progress 
which is technically called Samyama, which means the complete 
forgetfulness of everything external or internal; there remains 
nothing but the object of meditation. Time itself is annihilated. 

At this point there come visions, spiritual experiences and some- 
times occult powers. Many aspirants in the course of their progress 
stop here. When these visions and spiritual experiences come, when 
they experience that joy which the Christian mystics call ecstasy, 
they feel there is nothing greater, nothing superior to be experienced. 
So they stop, and make no further progress. 
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Visions, spiritual ecstasies, occult powers are great in themselves, 
but there is a realm far beyond visions and ecstasies. Occult powers 
may come, but if you are tempted to use them, the door to spiritual 
progress is closed and you have to learn the secrets by which these 
powers can be controlled, and become once more a simple and 
humble seeker. 

By transcending these powers and visions, the door to spiritual 
life is opened, and we experience samadhi, the transcendental 
consciousness. We come face to face with the Reality; then we too 
can say with Christ, ‘I and my Father are one.’ 


GERALD HEARD 


The Return to Ritual 


THE attitude of Western man is going through many changes, 
changes in regard to things which he took for granted were settled. 
Most Westerners have no doubt though that their parents had 
cleared much rubbish out of their lives, rubbish which the grand- 
parents had somehow tolerated. Whatever happened we should 
never again clutter ourselves with superstitions and taboos. The 
attitude was really not much in advance of the bitter couplet in 
Butler’s ‘Hudibras’:” 


He knew what’s what; and that’s as high 
As metaphysic wit can fly. 


Perhaps no subject shows more clearly the way in which casual and 
hasty rejection of the past is now giving place to reconsideration, 
than what is happening about ritual. In all progressive countries and 
especially among the democracies the thought of ritual, of expressing 
a condition, of creating a state of mind not by words but by be- 
haviour, has seemed for long simply ridiculous. All that was a 
hang-over from effete feudalism. Of course you could dress up if 
you liked, stage a show on the campus, be a self-styled knight of 
this or that fancy order or even if you happened to be a Catholic 
carry on the old forms with a sense that it was just because they were 
genuine antiques that you liked them. The thought that a ‘be- 
haviour pattern’ could actually influence thought and will and 
character, that could not be entertained fora moment by a rationalist. 

Yet it is psychology which has breached the bank of this self- 
assured belief. Psychology pointed out, first how little we are 
influenced by argument or oratory. The one method of influencing 
public opinion which the democratic rationalist had held to, was 
shown to be almost worthless. That led to the further inquiry: how 
are men influenced, how is it that change does come about? It 
became clear that we are influenced by habit formation, by what we 
do and especially by those particular behaviours which we regularly 
and precisely repeat. Further, such behaviours are all the more 
efficacious the less we attempt to interfere with them consciously. 
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Everyone knows that reason will not prevent you falling off a 
bicycle however hard you argue with yourself and however clearly 
you understand the reason why you fall off, if you cross your hands 
putting the right hand on the left handle and the left hand on the 
right handle. There are certain deep motivations that can be set in 
motion only by physical practices and when they are in train can be 
kept going only by obeying rules and not letting the critical intelli- 
gence interfere as long as the action is being performed. This fact, 
of action depending on something deeper than argued thought, 
is illustrated by the doggerel distich: 


The centipede was happy, until a frog in fun 
Said, which leg, please, comes after which ? 
This raised her doubts to such a pitch, 

She fell confounded in the ditch, 

Not knowing how to run. 


It is with this strange paradox, that we do a thing the better by not 
knowing too much about it, that ritual deals and can deal as no 
other approach permits. For ritual is the recognition of ‘knack’, 
that an art and craft, if it is in your hand is all the better for not 
being in your head, or at least in your part of it which is given over 
to the describing in words and the criticizing by arguments the 
processes that go on in the rest of the body-mind. 

Once, however, we allow that certain ‘behaviour patterns’ are 
the best and perhaps the only way of getting the whole body-mind 
to take up a certain attitude and to maintain it, the question arises 
which of the many patterns we can choose is the best. ‘hey cannot 
all be equally valuable. Some, for instance, have in them much that 
is purely magical. That is not to discuss what is magic and whether 
it may not at times work, It is simply to point out that in any rite 
which includes magical practices, by so much the rite’s value as 4 
psychophysical training is impaired. Military drill is a very effica- 
cious ritual, much more so than any number of orations on patriot- 
ism, but drill would be far less efficacious if some of the manoeuvres 
were not intended to set up conditioned reflexes in those drilled 
but were supposed to cast a spell on the enemy. Other rituals have 
combined with them ancient practices which once had point but 
now have none. For instance were we thinking of reviving the 
religious rites of ancient Egypt we might well find some which were 
valuable for the purpose we have in view. But we should certainly 
not be able to take over the full ritual corpus; for example the Se d 
Festival, which had to do with the belief that the Pharaoh should an 
could be rejuvenated, we should have to omit. Therefore when we 
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are considering a scientific revaluation of ritual and the selection of 
those rites and religious functions which are most effective on the 
body-mind we have to consider two main things. The first is Use 
and Wont. Certain symbols are familiar to us; others, which as far 
as we know are ‘objectively’ as efficious and inoffensive, awake in us 
misgiving and dislike simply because they are unfamiliar. We find 
in them associations which those who are used to them do not see, 
For example, take the two great rites from the Christian Church. 
To those who had never heard of Baptism a Baptist service would 
seem ludicrous. While to those who had never known of Totemism 
the sacrament of Communion through bread and wine thought of as 
flesh and blood would seem revolting. On the other hand the great 
puritan revolution which swept the religious life of the Near East— 
the Nile and the Levant—in the seventh century, B.C. has made all 
those whose religious practices descend from that source unable to 
understand the sacramental and ritualistic worship of the generative 
function. To them such symbolism seems simply degraded and dis- 
gusting. We have, then, in the first place to choose those symbols 
which upset least the social heredity to which we belong. It is 
probably little use trying to teach ourselves to adopt a symbolism 
which is alien to us. By the time we have made ourselves by reason 
tolerant of forms which at first sight were puzzling, grotesque and 
even repulsive, all natural enthusiasm has gone. Deep devotion is 
not won by the way of indifferent toleration, Secondly, quite apart 
from our social heredity, each of us is Personally affected to different 
degrees by different symbols. As the task before all those who would 
understand is to grasp, or rather to be grasped by, the idea of the 
Godhead Transcendent and equally Immanent, it follows that 
Deity is of His Nature inexpressible in our present state of con- 
sciousness. Whether, then, we think of Him as with form or as 
without form the very fact of our thinking of Him immensely 
lessens what He is. The puritan, using no forms and feeling himself 
Superior to the ritualist who uses forms, is not necessarily advanced. 
Indeed he may find that he has, in spite of his intentions but be- 
Cause of the limitations of his mind and the immensity of the 
Mystery he worships, fallen back behind the ritualist. Many a 
Puritan, as we see with the Jews for example, while refusing imagery 
nevertheless, in the mind, relapsed into a crude anthropomorphism 
which the more elaborate and ritualistic religions avoided. Yet 
though the puritan must not impose his bareness and emptiness on 
the ritualist, he may claim a tolerance for himself and his via 
negativa. Probably also what he is asking for is not a complete 


banishment of form but for forms through another sense than 
F $ 
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through the eye. There are three great symbolic methods and ritual 
activities whereby man reminds himself of the Inexpressible. The 
first is through sight and touch, through relics, sacraments and 
functions. The second is through sound. Many puritans are just as 
much symbolists as any priest, but their symbol is conveyed through 
the ear. To such, music is the pattern through which Perfection 
delegates itself and poetry is also another aid. Music, however, is 
the purest help because in it no word interferes to limit the limitless, 
for all definition is limitation. The third great avenue of symbolism 
is not through the eye or through the ear but through the whole 
body—that is the kinaesthetic expression of worship which is shown 
in the dance. We are probably too self-conscious to be able to 
revive that behaviour pattern and yet there seems little doubt that 
many of us are predominantly kinaesthetic types. Dancing has 
seldom been more popular than it is today. A false rationalism makes 
us believe that we can only have a high and advanced experience if 
we use reason and logic with perhaps a little visual symbolism. The 
Sufis were not unsubtle thinkers nor unlofty livers yet they used 
the dance regularly in worship. It is also of interest to note in this 
respect that the Sufis, being a branch of Islamism, were denied 
visual symbolism. The line, however, along which ritual might 
follow up a promising research would be in the direction of music, 
of symbolism through the ear. Molinos the quietist mystic gave as 
a formula for approaching the Unnameable, ‘Silence of the mouth, 
silence of the mind, silence of the will.’ That silence, that allaying ` 
of the ego’s tumult, that stilling of the waves of the mind is an art 
which needs every aid. Many, to whom visual symbolism is not a 
medium but a hindrance, not a lens but a thick stained-glass 
window, would find in carefully applied music an instrument 
whereby to draw aside the flashing meshes of maya. 


ALDOUS HUXLEY 


Religion and Temperament 


“Our Holy Fathers herebefore taught us that we should know the 
measure of our gift, and work upon that; not taking upon us by 
feigning more than we have in feeling. . . . Who hath grace, be it 
never so little, and leaveth wilfully the working thereof, and maketh 
himself to travail in another which he hath not yet, but only because 
he seeth or heareth that other men did so, soothly he may run 
awhile until he be weary, and then shall he turn home again; and 
unless he beware, he may hurt his feet by some fantasies ere he 
come home, But he that worketh in such grace as he hath, and 
desireth by prayer meekly and lastingly after more, and after 
feeleth his heart stirred to follow the grace which he desired, he may 
safely run if he keep meckness. . . . And, therefore, it is needful 
that we know the gifts that are given us of God, that we may work 
in them, for by these we shall be saved; as some by bodily works 
and deeds of mercy, some by great bodily penance, some by sorrow 
and weeping for their sins all their lifetime, some by preaching and 
teaching, some by divers graces and gifts of devotion shall be saved 
and come to bliss.’ 

These words from Walter Hilton’s The Scale of Perfection were 
written by an English monk of the fourteenth century. But the 
message they convey is beyond any particular time or place. In one 
form or another it has been enunciated by all the masters of the 
spiritual life, Western and Oriental, present and past. Liberation, 
salvation, the Beatific Vision, unitive knowledge of God—the 
end is always and everywhere the same. But the means whereby it 
is sought to achieve that end are as various as the human beings 
who address themselves to the task. 

Many attempts have been made to classify the varieties of human 
temperament. Thus, in the West, we have the ‘fourfold classifica- 
tion of Hippocrates in terms of the ‘humours’ (phlegmatic, choleric, 
melancholic and sanguine), a classification which dominated the 
theory and practice of medicine for more than two thousand years, 
and whose terminology is indelibly imprinted upon every European 
language. Another popular system of classification, which has also 
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left its trace in modern speech, was the sevenfold system of the 
astrologers. We still describe people in planetary terms—as jovial, 
mercurial, saturnine, martial. Both these systems had their merits, 
and there was even something to be said for the physiognomic 
classification in terms of supposed resemblances to various animals. 
All were based to some extent on observation. 

In our own day a number of new essays in classification have been 
attempted—those of Stockard, of Kretschmer, of Viola, and, more 
satisfactory and better-documented than all the rest, of Dr William 
Sheldon, whose two volumes on The Varieties of Human Physique 
and The Varieties of Temperament are among the most important 
of recent contributions to the science of Man. 

Sheldon’s researches have led him to the conclusion that the most 
satisfactory system of classification is in terms of three types of 
temperament, which he calls the viscerotonic, the somatotonic and 
the cerebrotonic, All human beings are of mixed type. But in some 
the various elements are evenly mixed, while in some one element 
tends to predominate at the expense of the other two. In some 
again the mixture is well balanced, whereas in others there is a 
disequilibrium which results in acute internal conflict and extreme 
difficulty in making adaptation to life. No form of hormone treat- 
ment or other therapy can change the fundamental pattern of 
temperament, which is a datum to be accepted and made the best of. 
In a word, the psycho-physical pattern is one of the expressions of 
karma. There are good karmas and bad karmas: but it is within the 
choice of the individual to make a bad use of the best karma and a 
good use of the worst. There is a measure of free will within a 
system of predestination. 

Areligion cannot survive unless it makes an appeal to all sorts and 
conditions of men. This being so, we must expect to find in all the 
existing world religions elements of belief, of precept, and of prac- 
tice contributed by each of the principal categories of human beings. 
Dr Sheldon’s findings confirm these expectations, and provide new 
instruments for the analysis of religious phenomena. Let us now 
briefly consider the three polar types in their relations to the 
organized religions of the world. , 

The viscerotonic temperament is associated with what Dr 
Sheldon has called endomorphic physique—the type of physique in 
which the gut is the predominant feature, and which has a tendency, 
when external conditions are good, to run to breadth, fat and weight. 
Characteristic of extreme viscerotonia are the following: slow 
reaction time; love of comfort and luxury; love of eating; plessis 
in digestion; love of the ritual of eating in company (the share 
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meal is for him a natural sacrament); love of polite ceremony; a 
certain untempered quality of flabbiness; indiscriminate amiability; 
easy communication of feeling; tolerance and complacency; dislike of 
solitude; need of people when in trouble; orientation towards 
childhood and family relations. 

The somatotonic temperament is associated with mesomorphic 
physique, in which the predominant feature is the musculature. 
Mesomorphs are physically strong, active and athletic, Among the 
characteristics of extreme somatotonia we find the following: 
assertiveness of posture and movement; love of physical adventure; 
need of exercise; love of risk; indifference to pain; energy and rapid 
decision; lust for power and domination; courage for combat; 
competitiveness; psychological callousness; claustrophobia; ruth- 
lessness in gaining the desired end; extraversion towards activity 
rather than towards people (as with the viscerotonic); need of 
action when troubled; orientation towards the goals and activities 
of youth. 

The cerebrotonic temperament is associated with the ectomorphic 
physique, in which the predominance of the nervous system results 
in a high degree of sensitiveness, Extreme cerebrotonia has the 
following characteristics: restraint of posture and movement 3 
physiological over-response (one of the consequences of which is 
extreme sexuality); love of privacy; a certain overintentness and 
apprehensiveness; secretiveness of feeling and emotional restraint 3 
dislike of company; shyness and inhibited social address; agora- 
phobia; resistance to habit formation and incapacity to build up 
routines; awareness of inner mental processes and tendency to 
introversion; need of solitude when troubled; orientation towards 
maturity and old age. 

These are summary descriptions; but they are sufficient to 
indicate the nature of the contributions to religion made by each of 
the three polar types. In his unregenerate state, the viscerotonic 
loves polite ceremony and luxury, and makes a fetish of ritual eating 
in public. It is because of him that churches and temples are so 
splendidly adorned, that rituals are so solemn and elaborate, and 
that sacramentalism, or the worship of the divine through material 
symbols, plays so important a part in organized religion. 

The ideal of universal brotherly love represents the rationaliza- 
tion, refinement and sublimation of the viscerotonic’s native 
amiability towards all and sundry. Similarly, it is from his native 
sociophilia that the idea of the Church or fellowship of believers 
takes its origin. The various cults of divine childhood and divine 
motherhood have their source in his nostalgic harking back to his 
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own infancy and earlier relations to the family. (It is highly sig- 
nificant in this context to note the difference between the ordinary, 
viscerotonic cult of the child Christ and the cerebrotonic version of 
it produced by the French Oratorians of the seventeenth century. 
In the ordinary cult, the infant Christ is conceived of, and repre- 
sented as, a beautiful child about two years old. In the Oratorian 
cult, the child is much younger, and the worshipper is encouraged 
to think of infancy, not as a time of charm and beauty, but as a 
condition of abjection and helplessness only slightly less complete 
than that of death. Christ is to be thanked for having voluntarily 
taken upon himself the appalling humiliation of being a baby. 
Between this point of view, and the point of view implicit in one of 
Raphael’s Madonnas and Infant Christs, there is fixed an almost 
unbridgeable temperamental gulf.) 

To the somatotonic, religions owe whatever they have in them of 
hardness and energy. Proselytizing zeal, the courting of martyrdom 
and the readiness to persecute are somatotonic characteristics, So 
are the extremer forms of asceticism, and the whole stoic and 
puritanic temper. So is the dogmatic insistence on hell fire and the 
sterner aspects of God. So is the preoccupation with active good 
works, as opposed to the viscerotonic’s preoccupation with sacra- 
ments and ritual and the cerebrotonic’s with private devotion and 
meditation. Another significant peculiarity of the somatotonic is 
mentioned by Dr Sheldon, who points out that it is among persons 
of this type that the phenomenon of sudden conversion is most 
frequently observed. The reason for this must be sought, it would 
seem, in their active extroversion, which causes them to be pro- 
foundly ignorant of the inner workings of their own minds. When 
religion opens up to their view the interior life of the soul, the dis- 
covery comes to them, very often, with the force of a revelation. 
They are violently converted, and proceed to throw themselves into 
the business of acting upon their new knowledge with all the energy 
characteristic of their type. Religious conversion is no longer com- 
mon in educated circles; but its place has been taken, as Dr Sheldon 
points out, by psychological conversion. For it is upon unbalanced 
somatotonics that psychoanalysis produces its most striking effects, 
and it is they who are its most fervent believers and most energetic 
missionaries. 

Very different is the case with the cerebrotonic, who habitually 
lives in contact with his inner being, and for whom the revelations of 
religion and psychiatry are not startlingly novel. For this reason, and 
because of his emotional restraint, he is little subject to violent 
conversion. For him, change of heart and life tends to come gradu- 
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ally. Along with the viscerotonic, who lacks the energy to get him- 
self violently converted, the cerebrotonic has a peculiarly wretched 
time of it when he happens to be born into a sect which regards 
violent conversion as a necessary condition of salvation. His tempera- 
ment is such that he simply cannot experience the convulsion which 
comes so easily to his somatotonic neighbours. Because of this 
inability, he is forced either to simulate conversion by an act of 
conscious or unconscious fraud, or else to regard himself, and be 
regarded by others, as irretrievably lost. 

The great cerebrotonic contribution to religion is mysticism, the 
worship of God in contemplative solitude without the aid of ritual or 
sacraments. Because he feels no need of it, the cerebrotonic is some- 
times moved, with the Buddha, to denounce ritualistic worship as 
one of the fetters holding back the soul from liberation. 

The unregenerate viscerotonic likes luxury and ‘nice things’ 
around him. When he becomes religious, he give up ‘nice things? 
for himself, but wants them in his church or temple. Not so the 
cerebrotonic, To him the life of voluntary poverty seems not only 
tolerable, but often supremely desirable; and he likes to worship in 
a shrine as austerely naked as his cell. When the cerebrotonic love 
of bareness and poverty becomes associated with somatotonic 
proselytizing zeal, we have iconoclasm, 

Among cerebrotonic inventions are hermitages and contem- 
plative orders. Most systems of spiritual exercises are devised by 
cerebrotonics as an aid to private devotion and a preparation for 
mystical experience, And finally the great systems of spiritual 
philosophy, such as those of Shankara, of Plotinus, of Eckhart, are 
the work of cerebrotonic minds. 

So much, then, forthe elements contributed to religion by the three 
polar types of temperament. Two questions now present them- 
selves for our consideration. First, which of the types has been most 
influential in the framing of the world’s great religions? And, 
second, which of the types is best fitted to discover the truth about 
ultimate Reality ? 

The religions of India are predominantly viscerotonic and cere- 
brotonic religions of ritual and mysticism, having little prosely- 
tizing zeal and intolerance, and setting a higher value on the con- 
templative life than on the active. The same seems to be true of the 
Taoism of China, at any rate in its uncorrupted forms. 

Confucianism would seem to be predominantly viscerotonic— 
a religion of forms and ceremonials, in which the cult of the family 
is centrally important. 

Mohammedanism is decidedly more somatotonic than any of the 
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religions native to India and China. In its primitive form it is hard, 

. militant and puritanical; it encourages the spirit of martyrdom, is 
eager to make proselytes and has no qualms about levying ‘holy 
wars’ and conducting persecutions. Some centuries after the 
prophet’s death it developed the Sufi school of mysticism—a school 
whose strict Islamic orthodoxy its theologians have always had some 
difficulty in defending. 

In Christianity we have a religion of which, until recent years, 
the central core has always been cerebrotonic and viscerotonic, 
contemplative and ritualistic. But, to a much greater extent than is 
the case with Buddhism and Hinduism, these cerebrotonic and 
viscerotonic elements have always been associated with others of a 
strongly somatotonic nature. Christianity has been a militant, 
proselytizing and persecuting religion. At various periods of its 
history, stoicism and puritanism have flourished within the church, 
and at certain times active ‘good works’ have been esteemed as 
highly as, or even more highly than, contemplation. This is especi- 
ally the case at the present time. For, as Dr Sheldon has pointed 
out, our age has witnessed a veritable somatotonic revolution. The 
expression of this revolution in the political field is too manifest to 
require comment. In the sphere of personal living the revolt against 
pure contemplation and the sacramental reverence for material 
things may best be studied in the advertising pages of our newspapers 
and magazines. Where religion is concerned, the revolt is not so 
much against the viscerotonic elements of Christianity as against 
the cerebrotonic or contemplative. The two key words of contempor- 
ary Western religion are respectively viscerotonic and somatotonic, 
namely ‘fellowship’ and ‘social service’, The things which these words 
stand for are good and precious; but their full value can be realized 
only when the contemplation of ultimate Reality gives meaning to 
the emotional warmth of fellowship and direction to the activity of 
service. 

Risking a generalization, we may say that the main social func- 
tion of the great religions has been to keep the congenitally energetic 
and often violent somatotonics from destroying themselves, their 
neighbours and society at large. Highly significant in this context is 
the Bhagavad Gita, which is addressed to a princely kshatriya, a 
hereditary and professional somatotonic. Its teaching of non- 
attached action was supplemented, in India, by the theory and 
practice of caste, with its all-important doctrine of the supremacy 
of spiritual authority over temporal power. Orthodox Christianity 
holds the same doctrine in regard to the supremacy of spiritual 
authority. During the last four hundred years, however, this doc- 
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trine has been assailed, not only in practice by ambitious rulers, but 
also in theory, by philosophers and sociologists. As far back as the 
sixteenth century, Henry VIII made himself, in Bishop Stubb’s 
words, ‘the Pope, the whole Pope and something more than the 
Pope’. Since that time his example has been followed in every part 
of Christendom, until now there is no organized temporal power 
which acknowledges even theoretically the supremacy of any kind 
of spiritual authority. The triumph of unrestrained somatotonia is 
now complete. 

We now come to our second question: Which of the three polar 
types is best fitted to discover the truth about ultimate Reality ? 
The question is one which can be referred only to the judgement of 
the experts—in this case, the great theocentric saints of the higher 
religions. The testimony of these men and women is unmistakable. 
It is in pure contemplation that human beings come nearest, in the 
present life, to the beatific vision of God. But the desire and the 
aptitude for contemplation are cerebrotonic characteristics. (But of 
course those who belong predominantly to the other polar types can 
always arrive at contemplation, if they fulfil the necessary conditions 
for receiving the grace of unitive knowledge. It may, however, be 
doubted whether persons of viscerotonic and somatotonic tempera- 
ment would ever think of embarking upon the road which leads to 
contemplation, if the way had not first been explored by cere- 
brotonics whose soul is, in some sort, naturaliter contemplativa.) 

To what extent is the viscerotonic justified in his claim that 
ritual, group worship and sacramentalism enable him to establish 
contact with ultimate Reality ? This is a very difficult question to 
answer, That such procedures permit those who practise them to 
get in touch with something greater than themselves seems to admit 
of no doubt. But what the nature of that something may be—whether 
some mediated aspect of spiritual Reality, or possibly some kind of 
Psychically objective crystallization of the devotional feeling 
experienced by the long succession of worshippers who have used 
the same ceremonial in the past—I will-not venture even to try 
to decide. 

One practical conclusion remains to be recorded. Analysis seems 
to show that religion is a system of relativities within an absolute 
frame of reference. The end which religion proposes is knowledge 
of the unalterable fact of God. Its means are relative to the heredity 
and social upbringing of those who seek that end. This being so, it 
seems extremely unwise to promote any one of these purely relative 
means to the rank of a dogmatic absolute. For example, an organized 
fellowship for the furtherance of spiritual ends and the preservation 
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of traditional knowledge is, obviously and as a matter of empirical 
experience, a most valuable thing. But we have no right to proceed 
to a quasi-deification of Church and a dogma of infallibility. Mutatis 
mutandis, the same thing may be said of rituals, sacraments, sudden 
conversions. All these are means to the ultimate end—means which 
for some people are enormously valuable, for others, of different 
temperament, of little or no value. For this reason they should not be 
treated as though they were absolutes. That way lies idolatry. 

The case of ethical precepts is different. Experience shows that 
such states of mind as pride, anger, covetousness and lust are totally 
incompatible with the knowledge of ultimate reality; and this incom- 
patibility exists for persons of every variety of temperament and 
upbringing. Consequently these precepts may properly be incul- 
cated in an absolute form. ‘If you want God, it is absolutely essential 
for you not to want to be Napoleon, or Jay Gould, or Casanova.’ 


ALDOUS HUXLEY 


Religion and Time 


RELIGION is as various as humanity, Its reactions to life are some- 
times intelligent and creative, sometimes stupid, stultifying and 
destructive. Through its doctrines it presents sometimes an 
adequate picture of the nature and quality of ultimate Reality, 
sometimes a picture coloured by the lowest of human cravings, and 
therefore wholly untrue. Its consequences are sometimes very good, 
sometimes monstrously and diabolically evil. 

In considering a group of organized religions, or the religious 
beliefs and practices of a group of individuals, how can we distin- 
guish between the truer and the less true, the better and the less 
good ? One of the answers given by all the great religious teachers is 
that ‘by their fruits ye shall know them’. But, unfortunately, fruits 
often take a long time to observe; the full consequences of adherence 
to a given religion will not be manifested in all circumstances, and 
the would-be critic must often wait, before passing judgement, until 
external events provide the opportunity for making a crucial observa- 
tion, Nor is this all. The fruits of certain less good practices and less 
true beliefs do not take the form of positive wrong-doings or 
obviously recognizable disasters. They are of a subtler, more 
negative kind—not sins, but failures to achieve the highest develop- 
ment of which the individual or group is capable; not catastrophes, 
but the non-attainment of the fruits of the spirit, love, joy and peace, 
But such failures and non-attainments can be measured only by 
observers of more than ordinary insight, or by those who are so 
placed that they can look back over a longsspan of the career of the 
individuals or groups under consideration. 

It is clear, then, that, besides the criterion of fruits, we need 
another more readily applicable—a criterion by which to judge the 
roots and flowers from which the fruits spring. Thanks to the in- 
sight of specially gifted individuals and to the collective experience 
of generations of worshippers, such criterions for evaluating the 
doctrines and practices of religion have been discovered and only 
require to be intelligently applied. 

The most elementary criterion is that which has reference to the 
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unity or plurality of the object of worship. It has been found that 
the doctrines and practices of monotheism are, generally speaking, 
truer and better than those of polytheism, and lead to more satis- 
factory results, both for individuals and for societies. But the dis- 
tinction between monotheism and polytheism is not enough. Two 
men may both be monotheists; but the nature of the God believed 
in by the first may be profoundly different from that of the God 
believed in by the second, and their religious practices may be as 
diverse as their theoretical conceptions, But the one God—and this 
is affirmed by all those who have fulfilled the conditions which alone 
make possible a clear insight into the nature and quality of Reality— 
is a God of love. In the light of these insights we may refine our 
criterion and assert that those beliefs will be truer, and those practices 
better, which have as their object a single God of love. But even a 
God of love can be conceived of, and therefore worshipped, in a 
variety of ways, and with diverse consequences for individuals and 
societies. To become fully adequate our criterion requires to be 
further refined. Once again, the new qualification of the elementary 
criterion is provided by those theocentric mystics who alone have 
fulfilled the conditions upon which insight depends. The truer forms 
of religion are those in which God is conceived, not only as one and 
loving, but also as eternal (that is to say, outside time); and the 
better forms of religious practice are those which aim at creating in 
the mind a condition approximating to timelessness. (Reality cannot 
make itself known except to those who have fulfilled the necessary 
conditions of ‘mortification’, and have rendered themselyes com- 
mensurable with God by becoming, as far as they can, unified, 
loving and, in some measure, timeless.) Conversely, the less true 
forms of religious belief are those which emphasize God’s ever- 
lastingness rather than his eternal presence in a non-temporal Now; 
and the less-good religious practices are those which stress the 
importance of petitionary prayer addressed to a temporal God for 
the sake of personal or social advantages in temporal affairs, and 
which, in general, substitute a preoccupation with future time for 
the mystic’s concern with the timeless presence of eternal 
Reality. 

In theory all the higher religions have insisted that the final end 
of man, the purpose of his existence upon earth, is the realization, 
partially in the present life, more completely in some other state, of 
timeless Reality. In practice, however, a majority of the adherents 
of these religions have always behaved as if man’s primary concern 
were not with eternity, but with time. At any given moment several 
quite different religions go by the name of Christianity, say, OF 
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Buddhism, or Taoism—religions ranging all the way from’ the 
purest mysticism to the grossest fetishism. 

In all the higher religions the doctrines about eternal Reality, 
and practices designed to help worshippers to render themselves 
sufficiently timeless to apprehend an eternal God, bear a close 
family resemblance. Eckhart, as Professor Otto has shown in his 
Mysticism East and West, formulates a philosophy which is sub- 
stantially the same as that of Sankara; and the practical teaching of 
Indian and Christian mystics is identical in such matters as ‘holy 
indifference’ to temporal affairs; mortification of memory for the- 
past and anxiety about the future; renunciation of petitionary 
prayer in favour of simple abandonment to the will of God; purifica- 
tion not only of the will, but also of the imagination and intellect, 
so that the consciousness of the worshipper may partake in some 
measure of the intense undifferentiated timelessness of that which 
he desires to apprehend and be united with. For the theocentric 
mystics both of East and West, it is axiomatic that one must ‘seek 
first the kingdom of God? (the timeless kingdom of an eternal God) 
‘and his righteousness’ (the righteousness of eternity over and above 
the righteousness of life in time); and that, only if one does this, is 
there any prospect of ‘all the rest being added’. 

In the less true forms of the genuine religions and, still more, in 
the humanistic pseudo-religions of Nationalism, Fascism, Com- 
munism and the like, the position is completely reversed. For here 
the fundamental commandment and its accompanying promise are, 
‘Seek ye first all the rest, and the kingdom of God and his righteous- 
ness shall be added to you.’ 

Among the religious, the seeking first of temporal values is al- 
Ways associated with the idea of a God who, being in time rather 
than eternity, is not spiritual but ‘physical’. Believers in a temporal 
God make use of passionately willed and intensely felt petitionary 
Prayer for concrete benefits, such as health and prosperity before 
death and, afterwards, a place in some everlasting heaven. These 
petitionary prayers are accompanied by. rituals and sacraments 
which, by stimulating imagination and intensifying emotions, help 
to create that psychic ‘field’, within which petitionary prayer takes 
on the power to get itself answered. The fact that ‘spiritual healing? 
(more accurately, ‘psychic healing’) often works, and that prayers 
for one’s own or other people’s health, wealth and happiness often 
get answered, is constantly put forward by the devotees of temporal 
religion as a proof that they are being directly helped by God. One 
might just as well argue that one is being directly helped by God 
because one’s refrigerator works, or because somebody answers 
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whén one dials a number on the telephone. All one has a right to 
say of such things as ‘spiritual healing’ and answers to prayer is 
that they are happenings permitted by God in exactly the same way 
as other natural psycho-physical phenomena are permitted. That the 
mind has extensive powers over and above those which are ordinarily 
used in everyday life has been known from time immemorial; and at 
all periods and in all countries these powers have been exploited, 
for good and for evil, by mediums, healers, prophets, medicine 
men, magicians, hatha yogins and the other queer fish who exist and 
have always existed on the fringes of every society. During the last 
two or three generations some efforts have been made to investigate 
these powers and the conditions under which they are manifested. 
The phenomena of hypnotism and suggestion have been carefully 
explored. Under the auspices of the Society of Psychical Research 
a thoroughly respectable and critical literature of the abnormal has 
come into existence, Research into Extra-Sensory Perception is 
carried on in a number of university laboratories; and now, in at 
least one of those laboratories, there is piling up significant evidence 
for the existence of ‘Pk’, or the ability of persons to interfere with 
the movements of material objects by means of a purely mental act. 
If people working under the most uninspiring laboratory conditions 
can perceive clairvoyantly, exercise. foreknowledge and affect the 
fall of dice by purely mental acts, then clearly we have no right 
whatever to invoke a direct intervention of God in the case of 
similar phenomena, just because they happen to take place in a 
church or to the accompaniment of religious rites, 

In this context, it is highly significant that the great theocentric 
mystics have always drawn a sharp distinction between the ‘psychic? 
and the ‘spiritual’, In their view, phenomena of the first class have 
their existence in an unfamiliar, but in no way intrinsically superior, 
extension of the space-time world. Spiritual phenomena, on the 
other hand, belong to the timeless and eternal order, within which 
the temporal order has its less real existence. The mystics’ attitude 
to ‘miracles’ is one of intellectual acceptance, and emotional and 
volitional detachment. Miracles happen, but they are of very little 
importance. Moreover, the temptation to perform ‘miracles’ should 
always be resisted. For mystics, this temptation is particularly 
strong; for those why try to make themselves timelessly conscious 
of eternal Reality frequently develop unusual psychic powers in the 
process. When this happens, it is essential to refrain from using such 
powers; for the user thereby places an impediment between himself 
and the Reality with which he hopes to be united. This advice is 

given as Clearly by the masters of Western spirituality as by the 
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Buddhists and Vedantists. But, unfortunately for Christianity, the 
teaching of the gospels upon this subject is somewhat confused. 
Jesus denounces those who ask for ‘signs’, but Himself performs 
many miracles of healing and the like. The explanation of this 
apparent inconsistency can probably be found in the Passage in 
which He asks His critics which is easier, to tell the sick man to rise 
and walk, or to tell him that his sins are forgiven him. The implica- 
tion seems to be that physical ‘signs’ are legitimate, if the person 
who performs them is so completely united with eternal Reality 
that he is able, by the very quality of his being, to modify the inner 
being of those for whose sake the ‘signs’ are performed. But this 
enormously important qualification has been generally neglected, 
and the adherents of the less true forms of the Christian religion 
attach enormous importance to such purely ‘psychic’ phenomena as 
healing and the answer to petitionary prayer. By doing this they 
positively guarantee themselves against attaining that degree of 
union with timeless Reality which alone might render the perform- 
ance of a ‘miracle’ innocuous to the doer and permanently beneficial 
to the person on whom, or for whom, it is done. 

Another form frequently taken by temporal religion is apocalyp-~ 
ticism—belief in an extraordinary cosmic event to take place in the 
not-too-distant future, together with the practices deemed appro- 
priate to this state of things, Here again intense preoccupation with 
future time positively guarantees the apocalypticist against the 
possibility of a timeless realization of eternal Reality, 

In certain respects all the humanistic pseudo-religions, at present 
so popular, bear a close resemblance to the apocalyptic perversions 
of true religion. For in these also an intense preoccupation with 
hypothetical events in future time takes the place of the genuinely 
religious concern with Reality now, in the eternal present. But 
whereas believers in the approaching end of the world seldom find 
it necessary to coerce or slaughter those who do not agree with them, 
coercion and slaughter have formed an essential part of the pro- 
gramme put forward by the crusaders for the humanistic pseudo- 
religions. For the revolutionary, whether of the tight or the left, the 
supremely important fact is the golden age of peace, prosperity and 
brotherly love which, his faith assures him, is bound to dawn as soon 
as his particular brand of revolution has been carried through. 
Nothing stands between the people’s miserable present and its 
glorious future, except a minority, perhaps a majority, of perverse 
or merely ignorant individuals. All that is necessary is to liquidate a 
few thousands or it may be a few millions, of these living obstacles 
to progress, and then to coerce and propagandize the rest into 
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acquiescence. When these unpleasant but necessary preliminaries 
are over, the golden age will begin. Such is the theory of that 
secular apocalypticism which is the religion of revolutionaries. But 
in practice, it is hardly necessary to say, the means employed 
positively guarantee that the end actually reached shall be pro- 
foundly different from that which the prophetic theorists envisaged. 

Happiness is not achieved by the conscious pursuit of happiness; 
it is generally the by-product of other activities. This ‘hedonistic 
paradox’ may be generalized to cover our whole life in time. Tem- 
poral conditions will be accepted as satisfactory only by those whose 
first concern is not with time, but with eternal Reality and with that 
state of virtually timeless consciousness, in which alone the aware- 
ness of Reality is possible. Furthermore, in any given society, 
temporal conditions will be generally felt to be tolerable, and will 
in fact be as free from the grosser evils as human conditions ever 
can be, only when the current philosophy of life lays more stress 
upon eternity than upon time, and only when a minority of indi- 
viduals within the society are making a serious attempt to live out 
this philosophy in practice. It is highly significant, as Sorokin has 
pointed out, that a man born into the eternity-conscious thirteenth 
century had a much better prospect of dying in his bed than a man 
of our own time—the obsessed and therefore nationalistic, revo- 
lutionary and violent twentieth century. Si monumentum requiris, 
circumspice. So runs the epitaph carved on Wren’s tomb in St 
Paul’s cathedral. Similarly, if you require a monument to modern 
man’s preoccupation with future time to the exclusion of present 
eternity, look round at the world’s battlefields and back over the 
history covered by the life-time of a man of seventy—the history of 
that late-Victorian ‘Generation of Materialism’, so ably sketched in 
a recent volume by Professor Carlton Hayes, and the history of the 
generation which inevitably succeeded it, that of the wars and revo- 
lutions. Reality cannot be ignored except at a price; and the longer 
the ignorance is persisted in, the higher and the more terrible 
becomes the price that must be paid. 


SWAMI YATISWARANANDA 


How to Integrate our Personality 


THE secret of strengthening the personality lies in its proper 
integration, I wish to tell you how this integration is brought about 
in spiritual life, 


THE MEANING OF PERSONALITY 


First of all let us try to have, if possible, a clearer conception of 
what is meant by ‘personality’, When the psychologist declares that 
‘a man’s personality is a collection of capacities, habits, and attitudes 
which distinguish him from other men’, the question naturally 
arises—who is it that thinks, feels, wills and acts? What is the 
constant factor that persists and enables a man to consider himself 
to be the same person in the midst of changes—changes in the body, 
mind, ego, and environment ? Philosophy and religion cannot stop 
with the psychological view. They want to go deeper. 

In man—in ourselves—we find that the ego, the mind, the senses 
and body all combine to form a ‘complex’. Now, what is the most 
important factor in man ? It is his consciousness, First, ‘I am’ and 
then I think, I feel, I will, I perceive, I act. We experience our 
consciousness directly and that of others indirectly. Whatever it is, 
all our individual consciousnesses seem to be made of the same 
Stuff, although this stuff naturally gets associated or identified with 
other things which vary from person to person. 


THE INDIVIDUAL AND THE UNIVERSAL 


Did you ever consider that the laws of thought ordain that it is 
Not possible for us to have an idea of individual consciousness 
Without having, at least, an indefinite idea of infinite consciousness ? 
What to us is a logical necessity, we found well established in the 
Sreat disciples of Sri Ramakrishna. In them the individual con- 
Sciousness was a part, an expression of the universal consciousness. 
It is this that made them cosmo-centric instead of ego-centric. And 
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they made us feel that the cosmic consciousness—including all 
forms of individual consciousness—was a unity in diversity. 

To hold that consciousness is the essence of personality does not 
imply any denial of the mind, the senses and the body, which are 
the instruments of knowledge and action. 

Our mind is one amongst many similar minds; our body is one 
amongst many bodies; so here, too, comes the question of the 
individual and universal—of the microcosm and macrocosm on the 
planes of mind and matter. Hindu teachers speak of three kinds of 
Akasha, space or plane. Mahakasha—the elemental or physical 
plane; chittakasha—the mental plane; chidakasha—the plane of 
knowledge or the spiritual plane. The individual body is a part of 
the cosmic body—or the ocean of matter. The individual mind is a 
part of the cosmic ocean of mind, the individual ego or consciousness 
is a part of the cosmic consciousness. The macrocosm is like the 
ocean; and the microcosm is like the wave. Now, of the two, the 
ocean and the wave, which is more real ? The ocean is certainly more 
real than the wave. The wave, too, has its reality—but it is a depen- 
dent reality—a reality dependent on that of the ocean, This is also 
true of our ‘personality—our individual consciousness, our in- 
dividual mind, and our individual body which form part of 
a universal consciousness, a universal mind and a universal 
body. 

Here we come to the ancient conception of the Cosmic Being— 
out of which all beings and things have come into existence and in 
which they all live and move. The Vedas say, “The Cosmic Being 
has innumerable heads, innumerable eyes and innumerable feet. It 
is He that has encompassed the whole universe and it is He again 
who transcends it. . . . That Being is this whole cosmos, all that is, 
all that was, and all that will be. He manifests Himself in the form 
of all. He also is the Lord and Giver of Immortality. The manifested 
universe forms but a small portion of His Being, in the main He 
remains unmanifest and immortal.’ 

Am I losing myself too much in mysticism or metaphysics ? I do 
not think so. In order to understand the individual we must know 
something of the universal. Do you know the ancient story of 
Socrates and the Brahmin sage ? A Brahmin sage from India went to 
Greece and met Socrates who told him, “The greatest study of 
mankind is man.’ But the Brahmin asked, ‘How can you know man 
until you have known God—the All-Pervading Being ? We can get a 
correct idea of the individual being only in the background of the 
universal. We can understand personality only in the background of 
the cosmic Personality. 


HOW TO INTEGRATE OUR PERSONALITY 99 
WHAT IS INTEGRATION? 


Now let us consider what we mean by integration. An integer is a 
complete unity—a whole, not a fractional or mixed number. To 
integrate is to form into a whole; to unite or become united so as to 
form a complete or perfect whole. 

There are various kinds of integration. According to modern 
physical science a mass is composed of molecules; molecules of 
atoms, atoms of electrons and protons. Modern physicists tell us 
that atoms are composed of protons or positive units of electricity 
and of an equal number of electrons or negative units. The protons 
are concentrated in the nucleus which also contains a portion of the 
electrons. The remaining electrons are extra-nuclear or planetary 
and surround the nucleus. 

Do you realize that this means that each atom is like a solar system 
—all the components uniting to form a whole ? These in their turn 
form part of a greater whole. Similarly every cell in our body is like 
atiny solar system and an organization by itself. All such units form 
parts of a greater unit we call a member; all the members in their 
turn form part of a greater unit we call the body. In an integrated 
body, while all the members have their individual movements, they 
all must co-ordinate with the general movement. When this is not 
the case, disharmony or illness is the result, so it is necessary for us 
to see that our body is properly integrated or harmonized. All our 
members should be healthy and strong and must work in harmony. 

Let me now come to our mind. Our mind is a synthetic whole 
consisting of the faculties of cognition, feeling and willing. How 
often our reason and feeling, willing and action are at war with one 
another and create terrible confusion within ourselves. There may 
be conflict of duties, conflict of moral standards, conflict of spiritual 
ideals. We may become a whirlpool of emotions. So here, too, lies 
the need of integration which stands for purity and strength and 
harmony. 

Let me now consider our ego. We all know that the ego is per- 
verse; how it is constantly changing its centre of gravity. It is now 
identified with outside things, next moment with the body, then with 
the senses or the mind. It is mad and is running the risk of tumbling 
down every moment. How at times it becomes much too one- 
pointed, centred on itself! We forget that our individual conscious- 
ness is part of an infinite consciousness, we forget that the welfare 
of our fellow beings is inseparable from ours, we become egocentric, 
selfish and mean—a danger to ourselves, to our family and society. 
So here too we need another kind of integration. 
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So integration has its physical aspect, its mental aspect, and also 
its spiritual aspect. In a properly integrated personality the ego or 
individual consciousness is in tune with the universal consciousness; 
and the integrated individual consciousness directs and guides the 
mind and the body in a harmonious, intelligent, and spontaneous 
way. This is what we understand by proper integration. 


STEPS TOWARDS INTEGRATION 


I am too ambitious, some of you may think. It is good to have a 
high ideal instead of a low one. But having the high ideal in view we 
must follow the path step by step with infinite patience and persever- 
ance. In order to start on our journey we must find out where we 
stand. This is what we do when we wish to climb the mountains. 
This is also what we should do when we want to achieve a high ideal 
in our own lives. We must be realistic—find out the real condition 
of our body, mind, and ego. One of the greatest lessons I learned 
sitting at the feet of my Master and other disciples of Sri Rama- 
krishna was the ideal of an harmonious growth—growth physical, 
intellectual, moral, and spiritual. 

The body—our physical instrument—must be kept fit and 
efficient. It is necessary for us to have a new attitude towards the 
body. It is neither an instrument of sense gratification, nor a mass of 
filth to be hated and neglected. The body is primarily a temple of 
the Divine Spirit and must be kept clean and strong. A Sanskrit 
passage says, “The body is like’ raft with the help of which we cross 
the ocean of phenomenal existence, with the help of which we attain 
spiritual illumination and immortality.’ The body must be nourished 
with pure food which brings energy, strength, health, and cheerful- 
ness. Along with proper food we must take fresh air and exercise, 
avoiding drugs, stimulants, and intoxicants. 


THE ‘MIDDLE’ PATH 


In our present state of consciousness our body and mind are very 
much interconnected and affect each other and so we should take 
care of both. Remember the story of Buddha. He became tired of 
the pleasures of the palace, left his home and practised a terrible 
asceticism. One day as he was about to stand he fell down uncon- 
scious. On reviving, he heard a charming song: 
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The string o’er stretched breaks, and the music flies, 
The string o’er slack is dumb and music dies, 
Tune us the Sitar neither low nor high. 


Self-indulgence and self-mortification—both are to be avoided. 
Buddha discovered the middle path of right comprehension, right 
living, and right meditation. Centuries before Buddha, Sri Krishna 
had preached the same message. “To him who is temperate in eating 
and recreation, in his work, in sleep and wakefulness, Yoga— 
spiritual practice—becomes the destroyer of misery.’ In still earlier 
times, the ancient sages sang: “May all the members of my body, the 
organ of speech, breath, eye, ear and all senses be strong and 
peaceful.’ The food that we eat with our mouths must be pure; so 
also the food that we take through the other senses must be pure. 
There must also be moral culture. 


MORAL DISCIPLINE 


Moral disciplines have come to be too much connected with 
repression and suppression, to use modern psychological terms. The 
ancient Hindu sages believed in giving a higher direction to the 
senses: ‘May we hear with our ears what is pure. May we see with 
our eyes what is holy. May we praise and worship the Divine Spirit 
and enjoy with strong and steady limbs and body the life allotted 
to us.’ 

One really feels harmonized and integrated when one is master 
of one’s own senses, master of one’s own mind, when one follows 
the spiritual life without conflicts and in a spontaneous way. The 
process of mental purification is called ‘purgation’ in mystic language 
and ‘sublimation’ in psychological terms. It is a process of giving a 
higher turn to the desires of ‘primary instincts’. 

s 


MODERN AND ANCIENT PSYCHOLOGICAL METHODS 


Modern psychology has discovered a technique which was 
known to the ancient spiritual teachers of India in a more thorough- 
going way. In modern analytic technique the main task is to bring 
into consciousness or awareness the underlying and deep-seated 
causes of the patients mental troubles. Some unscrupulous 
psychologists may advocate a free play of the morbid tendencies in 
the patient but as Dr Fosdick quotes in his admirable book On 
Being a Real Person an eminent psychiatrist holds, ‘From the point 
of view of cure the advice to go and “express your instinct” is 
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foolish. In actual experience I have never known a true neurosis 
cured by sexual libertinism.’ 

In the psychological method as discovered by Freud—this is 
true of all psychologists—the patient is asked either (1) to regard the 
disturbing desire in a new light, accept it wholly or in part without 
fear or disgust, or (2) to face the trouble deliberately and reject it 
without feeling too much sense of guilt, or (3) to direct it along a 
higher channel to a higher goal. 

Adler always advocates the pursuit of what he calls a healthier 
style of life, useful to the community. The Hindu spiritual teacher 
also wants us to give a higher turn to all our ‘passions’. Says Sri 
Ramakrishna, ‘Direct the passions to God. The impulse of lust 
should be turned into a desire to have communion with the Divine 
Spirit. Seek the company of the holy, be angry at those who stand 
in the way of God, be angry with your anger, feel greedy for Him. 
If you have the feeling of I and mine, then associate it with God. If 
you must have pride, then feel proud thinking that you are a servant 
of God, a child of God.’ How truly does the modern psychologist, 
Adler, remark: ‘By changing our opinion of ourselves we can also 
change ourselves.” Swami Vivekananda said, ‘Teach yourself, teach 
everyone his real nature. Power will come, goodness will come, 
purity will come, everything that is excellent will come.’ The Hindu 
teacher goes to the very logical conclusion of this ideal—to a point 
beyond the scope of the ordinary psychologist. 


FROM DISINTEGRATION TO INTEGRATION 
. 


By becoming a slave of passions, a human being—in whom the 
higher moral consciousness has awakened—whose ‘spirit is willing 
but whose flesh is weak’—creates a great discord and disharmony 
within himself. His personality becomes disintegrated. On the other 
hand, by giving a spiritual turn to the passions, by sublimating and 
purifying them, the aspirant comes to possess a greater and greater 
harmony and integration within himself. 

Now we must aim at a still higher integration and try to co- 
ordinate our thinking, feeling and willing. Our consciousness is 
usually associated with one of these faculties which dominates the 
rest. We may be over-intellectual or too emotional or it may be we 
have too strong a will and want to be active without caring for 
reason or higher emotions. This creates a cleavage within ourselves. 
We must co-ordinate the faculties, but how ? We must learn to dis- 
associate ourselves from all the faculties and come to our individual 
consciousness, make it the subject of our meditation and keep it 
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steady. When from this detached state we come back to the faculties, 
we are able to co-ordinate them and make them work in a spirit of 
harmony for the common good. This is a great achievement. 

But from the standpoint of our highest ideal, this egocentric medi- 
tation—however useful it may be in giving our ego a mastery over 
the mind, senses and body—is not enough. We have not yet striven 
for the highest integration, this we must do next. Dr Jung writes, 
in his Modern Man in Search of a Soul: ‘The ego is ill for the very 
reason that it is cut off from the whole and has lost its connection 
with mankind as well as with the Spirit.’ In his The Integration of 
Personality he makes a still more significant remark: ‘To be in Tao 
means fulfilment, wholeness . . . complete realization of the meaning 
of existence innate in things. Personality is Tao,’ Tao is the invisible, 
ungraspable, infinite Source of life—the abode of truth, the origin 
of all things. Tao corresponds to the cosmic spirit, the Universal 
Being of the Hindu sages. 


INTEGRATION OF PERSONALITY IN 
THE IMPERSONAL SPIRIT 


How are we to bring the ego in touch with the universal ? With 
the help of prayer or hymns, spiritual texts or holy, mystic words, 
by repeating them and dwelling on their meaning, by meditating 
on the Divine Reality, we can create such a ‘music’ in our soul— 
such a harmonious state, that we rise above our little personality, 
our little ego, above our individual consciousness. Then we feel the 
touch of the Super-ego, the cosmic consciousness that lies in us all. 
It is in this state that the cosmic is realized to be more real than the 
individual consciousness. Here the deepest integration takes place. 
When the soul comes back to normal consciousness, to the plane 
of the ego, mind and body—it feels a remarkable integration, Indi- 
vidual consciousness remains rooted in the universal and the 
Spiritualized ego is in tune with the mind and the body which act as 
most obedient servants. Here personality remains integrated in the 
One Impersonal and Universal Being. 

Such a rare and blessed ‘personality’ sees the Supreme Spirit 
within himself and in all beings. His mind is not shaken by misery, 
nor upset by happiness. He becomes free from attachment, fear 
and anger. His body has become a veritable Divine temple. He 
radiates purity and love and becomes a source of abiding inspiration 
and blessing to all. We have heard from our spiritual teachers that 
real spiritual life begins after the obtainment of the superconscious 
State, But let us not dwell too much on the ideal. Having found the 
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ideal, let us follow the path and move from lesser integration to 
higher integration. We are assured that as we proceed higher and 
higher in the scale of perfection and integration, we shall enjoy 
greater and greater poise and harmony, peace and blessedness. 
Therefore let us awake, arise and move on till the goal is reached. 


ALDOUS HUXLEY 


Distractions I 


THE petition, “Thy Kingdom come’, has a necessary and unavoid- 
able corollary, which is, ‘Our kingdom go’. The condition of com- 
plete illumination is complete purgation. Only the purified soul can 
realize identity with Brahman; or, to change the religious vocabulary, 
union with God can never be achieved by the Old Adam, who must 
lose the life of self-will in order to gain the life of the divine will. 
These principles have been accepted as fundamental and axiomatic 
by all mystics, of whatever country, faith and period, 

When these principles are applied in practice, it is found that the 
personal kingdom which has to go, if the divine kingdom is to come, 
consists mainly of two great provinces, Passions and Distractions. 
Of the passions it is unnecessary to say much here, for the good 
reason that so much has been said elsewhere. Furthermore, it is, 
or should be, self-evident that ‘Thy kingdom’ cannot possibly come 
for anyone who inhabits a home-made universe created for him by 
his own fear, greed, malice and anxiety. To help men to overcome 
these passions is the aim of all ethical teaching; and that over- 
coming is an essential preliminary and accompaniment to the life 
of mystical spirituality. Those who imagine that they can achieve 
illumination without purgation are extremely mistaken. There is a 
letter addressed by St Jeanne Chantal to one of the nuns of her order, 
a letter which should be placed in the hands of every beginner in 
the art of yoga or mental prayer. ‘I’ faith, writes the saint, ‘I can 
well believe it when you say that you do not know what to answer 
those novices who ask you what is the difference between union and 
Contemplation. Lord God, how is it that my sister the Superior 
Permits them such a thing, or that you permit it in her absence ? 
Dear Jesus, where is humility ? You must stop this at once, and give 
them books and lectures that treat of the practice of the virtues, and 
tell them that they must first set themselves to doing, and then they 
can talk about these exalted matters.’ 

But enough of this first and all-too-familiar province of our 


1 Portions of these two articles later formed part of a chapter in the 
author’s Grey Eminence. 
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personal kingdom. It is not of the passions, but of those less 
frequently publicized impediments to the unitive life, distractions, 
that I mean to write in this place. 

Contemplatives have compared distractions to dust, to swarms 
of flies, to the movements of a monkey stung by a scorpion. 
Always their metaphors call up the image of a purposeless agitation. 
And this, precisely, is the interesting and important thing about 
distractions. The passions are essentially purposeful, and the 
thoughts, emotions and fancies connected with the passions always 
have more reference to the real or imaginary ends proposed, or to 
the means whereby such ends may be achieved. With distractions 
the case is quite different. It is of their essence to be irrelevant and 
pointless. To find out just how pointless and irrelevant they can be, 
one has only to sit down and try to recollect oneself. Preoccupations 
connected with the passions will most probably come to the surface 
of consciousness; but along with them will rise a bobbing scum of 
miscellaneous memories, notions and imaginings—childhood 
recollections of one’s grandmother’s Yorkshire terrier, the French 
name for henbane, a White-Knightish scheme for catching in- 
cendiary bombs in mid air—in a word, every kind of nonsense and 
silliness. The psycho-analytic contention that all the divagations of 
the sub-conscious have a deep passional meaning cannot be made to 
fit the facts. One has only to observe oneself and others to discover 
that we are no more exclusively the servants of our passions and 
biological urges than we are exclusively rational; we are also creatures 
possessed of a complicated psycho-physiological machine that is 
incessantly grinding away and that, in the course of its grinding, 
throws up into consciousness selections from that indefinite number 
of mental permutations and combinations which its random func- 
tioning makes possible. Most of these permutations and combina- 
tions have nothing to do with our passions or our rational occu- 
pations; they are just imbecilities—mere casual waste products of 
psycho-physiological activity. True, such imbecilities may be made 
use of by the passions for their own ends, as when the Old Adam 
in us throws up a barrage of intrinsically pointless abstractions in 
an attempt to nullify the creative efforts of the higher will. But even 
when not so used by the passions, even in themselves, distractions 
constitute a formidable obstacle to any kind of spiritual advance. 
The imbecile within us is as radically God’s enemy as the pas- 
sionately purposeful maniac, with his insane cravings and aversions. 
Moreover, the imbecile remains at large and busy long after the 
lunatic has been tamed or even destroyed. In other words, a man 
may have succeeded in overcoming his passions and replacing them 
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by a fixed, one-pointed desire for enlightenment—he may have 
succeeded in this, and yet still be hindered in his advance by the 
uprush into consciousness of pointless and irrelevant distractions. 
This is the reason why all advanced spirtuals have attached so much 
importance to such imbecilities and have ranked them as grave 
imperfections, even as sins. It is, I think, to distractions—or at 
least to one main class of distractions—that Christ refers in that 
strangely enigmatic and alarming saying, ‘that every idle word that 
men shall speak, they shall give account thereof in the day of 
judgement. For by thy words shalt thou be justified and by thy 
words shalt thou be condemned.’ Verbalized idiocies, spoken ir- 
relevances, all utterances, indeed, that do not subserve the end of 
enlightenment must be classed as impediments, barriers between the 
soul and ultimate reality. They may seem harmless enough; but 
this harmlessness is only in relation to mundane things; in relation 
to spiritual and eternal ends, they are extremely harmful. In this 
context, I would like to quote a paragraph from the biography of 
that seventeenth-century French saint, Charles de Condren. A 
pious lady, named Mlle de la Roche, was in great distress, because 
she found it impossible to make a satisfactory confession. ‘Her 
trouble was that her sins seemed to her greater than she could say. 
Her faults were not considerable; nevertheless she felt unable, so 
she said, ever to express them. If the confessor told her that he was 
content with her accusation of herself, she would answer that she 
was not satisfied and that, since she was not telling the truth, he 
could not give her absolution. If he pressed her to tell the whole 
truth, she found herself utterly incapable of doing so.’ Nobody 
knew what to say to this unfortunate woman, who came in time to 
be regarded as not quite right in the head. Finally she addressed 
herself to Condren, who relieved her of her misery by an explanation 
of her case which is of the highest interest. ‘It is true,’ he said, ‘that 
you have not adequately expressed your sins; but the fact is that, 
in this life, it is impossible to represent them in all their hideousness. 
We shall never know them as they really are, until we see them in 
the pure light of God. In your case, God has given you an impres- 
sion of the deformity of sin, by which he makes you feel it to be 
incomparably graver than it appears to your understanding or can 
be expressed by your words. Hence your anguish and distress. You 
must therefore conceive of your sins as faith presents them to you, 
in other words, as they are in themselves; but you must content 
yourself with describing them in such words as your mouth can 
form.’ All that Condren says about poor Mlle de la Roche’s no 
doubt very trifling sins applies with equal force to our distractions. 
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Judged by ordinary human standards, they may seem of no account. 
And yet, as they are in themselves, as they are in relation to the 
light of God (which they are able completely to eclipse, as the sun 
is darkened by a dust storm or a cloud of grasshoppers) these 
seemingly trifling imperfections are seen to have as great a power for 
evil in the soul as anger, or an ugly greed, or some obsessive 
apprehension. 

It is because they mistrust the imbecile who, in the body of every 
human being, cohabits with the criminal lunatic, the easy-going 
animal, the good citizen and the potential, unawakened, deeply 
latent saint, it is because they recognize his truly diabolic power, 
that the contemplatives have always imposed upon themselves and 
their disciples such rigid self-denial in the matter of all distracting 
and irrelevant stimuli. The Old Adam’s restless curiosity must be 
checked and his foolishness, his dissipation of spirit turned to 
wisdom and one-pointedness. That is why the would-be mystic is 
always told to refrain from busying himself with matters which do 
not refer to his ultimate goal, or in relation to which he cannot 
effectively do immediate and concrete good, This self-denying 
ordinance covers most of the things with which, outside business 
hours, the ordinary person is mainly preoccupied—news, the day’s 
instalment of the various radio epics, this year’s car models and 
gadgets, the latest fashions, But it is upon fashions, cars and gadgets, 
upon news and the advertising for which news exists, that our 
present industrial and economic system depends for its proper 
functioning. For, as ex-President Hoover pointed out not long ago, 
this system cannot work unless the demand for non-necessaries is 
not merely kept up, but continually expanded; and of course it 
cannot be kept up and expanded except by incessant appeals to 
greed, competitiveness and love of aimless stimulation. Men have 
always been a prey to distractions, which are the original sin of the 
mind; but never before today has an attempt been made to organize 
and exploit distractions, to make of them, because of their economic 
importance, the core and vital centre of human life, to idealize them 
as the highest manifestations of mental activity. Ours is an age of 
systematized irrelevances, and the imbecile within us has become 
one of the Titans, upon whose shoulders rests the weight of the 
social and economic system. Recollectedness, or the overcoming of 
distractions, has never been more necessary than now; it has also, 


we may guss, never been so difficult. 


ALDOUS HUXLEY 


Distractions II 


In an earlier article I gave some account of the psychological nature 
of distractions and of their significance as obstacles in the path of 
those who seek to attain enlightenment. In the paragraphs which 
follow, I shall describe some of the methods which have been found 
useful in overcoming these obstacles, in circumventing the tricks 
of the imbecile whom we carry about with us as a secondary 
personality. 

Distractions afflict us not only when we are attempting formal 
meditation or contemplation, but also and even more dangerously 
in the course of our active, everyday life, Many of those who under- 
take spiritual exercises, whether yogic or Christian, tend all too 
frequently to confine their efforts at concentrating the mind strictly 
to business hours—that is to say, to the hours they actually spend in 
meditation. They forget that it is possible for a man or woman to 
achieve, during meditation, a high degree of mental concentration 
and even a kind of subjectively satisfying pseudo-ecstasy, while 
remaining at bottom an unregenerate ego. It is not an uncommon 
thing to meet with people who spend hours of each day doing 
spiritual exercises and who, in the intervals, display as much spite, 
Prejudice, jealousy, greed and silliness as the most ‘unspiritual’ of 
their neighbours. The reason for this is that such people make no 
effort to adapt to the exigencies of ordinary life those practices which 
they make use of during their times of formal meditation. This is, 
of course, not at all surprising. Itis much easier to catch a glimpse of 
reality under the perfect conditions of formal meditation than to 
‘practise the presence of God’ in the midst of the boredoms, 
annoyances and constant temptations of family and professional 
life. What the English mystic, Benet Fitch, calls ‘active annihilation’ 
or the sinking of the self in God at every moment of the day, is 
much harder to achieve than ‘passive annihilation’ in mental prayer. 
The difference between the two forms of self-annihilation is 
analogous to the difference between scientific work under laboratory 
Conditions and scientific work in the field. As every scientist knows, 
a great gulf separates the achievement of results in the laboratory 
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and the application of one’s discoveries to the untidy and dis- 
concerting world outside its walls. Laboratory work and work in the 
field are equally necessary in science. Analogously, in the practice 
of the unitive life, the laboratory work of formal meditation must 
‘be supplemented by what may be called ‘applied mysticism’ during 
the hours of everyday activity. For this reason I propose to divide 
this article into two sections, the first dealing with distractions in 
times of recollection, the second with the obscuring and obstructive 
imbecilities of daily life. 

All teachers of the art of mental prayer concur in advising their 
pupils never to struggle against the distractions which arise in the 
mind during recollection. The reason for this is simple. “The more 
a man operates, the more he is and exists. And the more he is and 
exists, the less God is and exists within him.’ Every enhancement of 
the separate personal self produces a corresponding diminution of 
the consciousness of divine reality. But the voluntary struggle 
against distractions automatically enhances the separate personal 
self and therefore reduces the individual’s chance of coming to an 
awareness of reality. In the process of trying forcibly to abolish our 
God-eclipsing imbecilities, we merely deepen the darkness of our 
native ignorance. This being so, we must give up our attempt to 
fight distractions and find ways of circumventing and evading them. 
One method consists in simply ‘looking over the shoulder’ of the 
imbecile who stands between us and the object of our meditation 
or our imageless contemplation. The distractions appear in the fore- 
ground of consciousness; we take notice of their presence, then 
lightly, without effort or tension of will, we shift the focus of 
attention to the reality in the background. In many cases the 
distractions will lose their obsessive ‘thereness’ and gradually fade 
away. 

Alternatively, when distractions come, the attempt to practise 
imageless contemplation or the ‘simple regard’ may be temporarily 
given up, and attention directed to the distractions themselves, 
which are then used as objects of discursive meditation, preparatory 
to another return to the ‘simple regard’ later on. Two methods of 
making profitable use of distractions are commonly recommended. 
The first consists in objectively examining the distractions, and 
observing which of them have their origins in the passions and 
which of them arise in the imbecile side of the mind. The process 
of following thoughts and images back to their source, of uncovering, 
here the purposive and passional, there the merely imbecile mani- 
festations of egotism, is an admirable exercise in mental concen- 
tration, as well as a means for increasing that self-knowledge which 
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is one of the indispensable pre-requisites to a knowledge of God. 
‘A man,’ wrote Meister Eckhart, ‘has many skins in himself, covering 
the depths of his heart. Man knows so many other things; he does 
not know himself. Why, thirty or forty skins or hides, just like an 
ox’s or a bear’s, so thick and hard, cover the soul. Go into your own 
ground and learn to know yourself there.’ The dispassionate and 
scientific examination of distractions is one of the best ways of 
knowing the ‘thirty or forty skins’ which constitute our personality, 
and discovering, beneath them, the Self, the immanent Godhead, 
the Kingdom of Heaven within us. Discursive meditation on the 
skins passes naturally into a simple regard directed to the ground of 
the soul. 

The second method of making use of distractions for the purpose 
of defeating distractions is merely a variant on the first. The differ- 
ence between the two methods is a difference in the quality of the 
emotional tone accompanying the examination of the disturbing 
thoughts and images. In the first method, the examination is dis- 
Passionate; in the second, it is accompanied by a sense of contrition 
and self-humiliation. In the words of the author of The Cloud of 
Unknowing, ‘when thou feelest that thou mayest in no wise put them 
(distractions, imbecile and passional) down, cower then down 
under them as a caitiff and a coward overcome in battle, and think 
that it is but folly to strive any longer with them, and therefore thou 
yieldest thyself to God in the hands of thine enemies. And feel then 
thyself as though thou wert overcome forever. . . . And surely, I 
think, if this device be truly conceived, it is naught else but a true 
knowing and a feeling of thyself as thou art, a wretch and a filthy 
thing, far worse than naught: the which knowing and feeling is 
meekness. And this meekness meriteth to have God himself mightily 
descending, to venge thee on thine enemies, so as to take thee up 
and cherishingly dry thy ghostly eyes, as the father doth his child 
that is on the point to perish under the mouths of wild swine or 
mad biting bears.’ 

We now come to the problem of dealing with distractions in 
common life—in the field rather than in the laboratory. Active 
annihilation or, to use the phrase made familiar by Brother Law- . 
rence, the constant practice of the presence of God at all moments of 
the day, is a work of supreme difficulty. Most of those who attempt it 
make the mistake of treating field work as though it were laboratory 
work. Finding themselves in the midst of things, they turn away 
from things, either physically, by retreat, or psychologically, by an 
act of introversion. But the shrinking from things and necessary 
external activities is an obstacle in the way of self-annihilation; for 
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to shrink from things is to assert by implication that things still 
mean a great deal to one. Introversion from things for the sake of 
God may, by giving them undue importance, exalt things to the 
place that should be occupied by God. What is needed, therefore, 
is not physical flight or introversion from things, but the capacity 
to undertake necessary activity in a spirit of non-attachment, of 
self-annihilation in reality. This is, of course, the doctrine of the 
Gita. (It should be noted, however, that the Gita—if it is meant to 
be taken literally, which one hopes it isn’t—suggests that it is possible 
to commit murder in a state of self-annihilation in God. In various 
forms, this doctrine of non-attachment has been used by aberrant 
sectaries of every religion to justify every kind of wickedness and 
folly, from sexual orgies to torture. But, as a matter of plain psycho- 
logical fact, such activities are entirely unannihilable in God. Going 
to war, like the heroes of the Gita, indulging in unlimited sexual 
promiscuity, like some of the Illuminati of the West, are activities 
which cannot result in anything but an enhancement of the separate 
personal self and an eclipsing of divine reality. Non-attachment 
cannot be practised except in relation to intrinsically good or ethically 
neutral actions; the idea that it can be practised in relation to bad 
actions is a delusion, springing from the wish of the ego to go on 
behaving badly, while justifying such behaviour by means of a high 
and apparently spiritual philosophy.) 

To achieve the active annihilation, by which alone the distrac- 
tions of common life may be overcome, the aspirant must begin by 
avoiding, nor merely all bad actions, but also, if possible, all un- 
necessary and silly ones. Listening to the average radio programme, 
seeing the average motion picture, reading the comic strips—these 
are merely silly and imbecile activities; but though not wicked, they 
are almost as unannihilable as the activities of lynching and fornica- 
tion. For this reason it is obviously advisable to avoid them. 

Meanwhile, what is to be done in the psychological field ? First, 
it is necessary to cultivate a constant awareness of the reality that 
is everything and the personal self that is less than nothing. Only 
on this condition can the desired non-attachment be achieved. No 
less important than the avoidance of unnecessary and unannihilable 

* activities and the cultivation of awareness is emptying of the 
memory and the suppression of foreboding. Anyone who pays 
attention to his mental processes soon discovers that a large propor- 
tion of his time is spent in chewing the cud of the past and fore- 
tasting the future. We return to the past, sometimes because 
random memories rise mechanically into consciousness; sometimes 
because we like flattering our egotism by the recalling of past 
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triumphs and pleasures, the censoring and embellishing of past 
pains and defeats; sometimes, too, because we are sick of ourselves 
and, thinking to ‘repent of our sins’ return with a gloomy satis- 
faction to old offences. As for the future, our preoccupation with it 
is sometimes apprehensive, sometimes compensatory and wishful. 
In either case, the present is sacrificed to dreams of no longer 
existent,or hypothetical situations. But it is a matter of empirical 
observation that the road to spiritual eternity is through the im- 
mediate animal eternity of the specious present. None can achieve 
eternal life who has not first learned to live, not in the past or in 
the future, but now—in the moment at the moment. Concerning the 
God-eclipsing folly of taking anxious thought for the future the 
Gospels have much to say. Sufficient unto the day is the evil 
thereof—and, we might add, sufficient unto the place. We make a 
habit of feeling disquietude about distant evils, in regard to which 
we can do no good, and we think that such disquietude is a sign of 
our sensibility and compassion. It would probably be more nearly 
true to say, with St John of the Cross, that ‘disquietude is always 
vanity, because it serves no good. Yea, even if the whole world were 
thrown into confusion, and all things in it, disquietude on that 
account would still be vanity.? What is true of things remote in 
space and in the future is also true of things remote in the past. 
We must teach ourselves not to waste our time and our oppor- 
tunities to know reality by dwelling on our memories. Let the dead 
bury their dead. ‘The emptying of the memory,’ says St John of 
the Cross, ‘though the advantages of it are not so great as those of 
the state of union, yet merely because it delivers souls from much 
Sorrow, grief and sadness, besides imperfections and sins, is in 
itself a great good.’ 

Such, then, in briefest summary, are some of the methods by 
which distractions can be overcome, not merely in the laboratory 
of formal meditation, but also (which is much harder) in the world 
of common life. As always, it is enormously easier to write and read 
about such methods than to put them into practice, 


SWAMI YATISWARANANDA 


Realize the Truth 


DEFINITE IDEA OF THE PATH AND GOAL 


We should have the ideal fixed that neither worldly nor heavenly 
pleasures are our goal and that our ultimate goal is Self-Realization. 
It is neither this world nor heaven, nor any other world we seek. 
Heavenly enjoyment is no better than earthly enjoyment, and so long 
as there is hankering after heavenly enjoyment, we can never attain 
the goal. We must yearn for God more than for His creation either 
in heaven or on earth. 

Before we actually begin our spiritual life in real earnest, we must 
decide if we are really fully prepared to pay the price. We must fix 
once for all our ideal, our conduct of life, and then stick to it what- 
ever happens. If we wish to transcend all the unrealities, there must 
always be a certain amount of the dare-devil in us, a certain amount 
of fearlessness and true heroism. Unless we are prepared to sacrifice 
all our worldly desires and our sense of I-ness, we can never hope to 
realize the higher ideal. ‘Give us discrimination, give us renunciation, 
give devotion and knowledge’—let us pray to the Divine. 


DISCRIMINATION 


We should practise a certain amount of control and discrimination 
regarding the food we take. And so long as we are in the body, the 
body must be properly taken care of and nourished to keep it a fit 
instrument for the realization of the Divine and for the Divine’s 
work. There is much more body-consciousness in the person who 

is ill or weak than in the perfectly healthy and normal person, and 
we have to see that our body-consciousness is reduced to a mini- 
mum if we want to make good progress in spiritual life. 

Unless our mind is to be to some extent pure and non-attached 
and prepared for renunciation, we can never even think of God- 
Realization. Try to purify your heart, to purify your mind as much 
as possible. Then the blazing fire of spiritual realization will burn 
away all desires. 


` 
REALIZE THE TRUTH I5 
MEDITATION ON THE HOLY PERSONALITIES 


Few people can begin their spiritual practice with the meditation 
on the Formless and Attributeless Aspect of the Divine. Even the 
conception of God without form but with attributes is beyond the 
grasp of the many. So long as it is impossible for us to form even 
an idea of the Divine in both His transcendent and immanent 
aspects, we should first of all try to think of the Divine Glory as 
manifest through the Holy Personalities—the great incarnations and 
Prophets of mankind. It is very easy for us to speak of worshipping 
God in truth and in spirit. But since, as a matter of fact, we cannot 
do so, it becomes a meaningless phrase and nothing more. 

We think in terms of our small, limited, impure, individual 
consciousness, but the Great Ones think in terms of the Infinite 
Consciousness. We are like small, tiny, self-forgetful bubbles, 
While they are like mountain-high waves that always are conscious 
of their ocean-origin. The ocean never comes to be limited by the 
wave-form. 

The Incarnation is a glorious manifestation, but never the whole 
of God who is the reality at the back of ordinary beings also. 

Tiny bubbles that we are, we find it difficult to understand even 
a full-wave-consciousness. By worshipping and meditating on the 
Great Ones, we are raised to a realization of their higher conscious- 
ness, This breaks the bonds of our limited existence and brings in a 
new light, a deeper awareness that lies hidden in the depths of our 
being. The waves bring us in contact with the ocean. By lifting our- 
selves consciously to the plane of their knowledge, we get rid of all 
our false notions, of our being identified with the body, of being 
men and women. Dropping the limiting adjuncts, we get a new 
and purer sense of existence—a universal consciousness that gives 
the true meaning to our individual existence and life. 


THE INDIVIDUAL AND THE UNIVERSAL 


_In trying to separate itself from the ocean the bubble runs the 
tisk of bursting its bubble-form, as it can never exist without the, 
Contact of the ocean. But the trouble is that we are not conscious of 
this great fact. We consider ourselves to be separate entities, separate 
from the ocean, separate from one another. When this initial mistake 
is made through ignorance, all other mistakes follow as a matter of 
Course and make our life one of endless misery. 

Although we may take our limited existence to be absolutely real 
at first, we find, on deeper consideration and experience, that it is 
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not so. The false conception of reality is wholly due to ignorance. 
It is through this that we come to cherish many a petty and ignoble 
idea and suffer because of that. However, by getting rid of the false 
conception, we rise above all illusory, limiting adjuncts and regain 
our true nature, the true dignity and glory of the Divine in us— 
who is not only our Self but is the Self of all. 


HINTS FOR MEDITATION 


In the beginning of our spiritual life we have to create our own 
images, but these should always be images of which the pattern is 
right, i.e. imaginations of something that is real, not of something 
wholly imaginary. Some stress the sense of the Presence more than 
the form, although they, too, may call up the form. The same 
Being permeates both the form called up and the devotee, as It is 
the devotee’s own eternal Being—his true Self. 

Just think that your heart or head is permeated with the Divine 
Effulgence, and that His Light is part of the Infinite Light that 
pervades everything. Melt away your whole personality, your I-ness, 
into That. Melt away your body, your senses, your emotions, into 
That. Just imagine this very vividly. And then this infinite ocean of 
Light takes shape as part of this Light and becomes solidified in 
the form of your Ishtam (chosen Deity), but never lose sight of the 
Infinite background of which your Ishtam and you, yourself, as well 
as all others are parts and which permeates all these. The ocean, the 
One Eternal Principle, lying at the back of both yourself and the 
whole universe, must never be lost sight of, because it is That 
which is to be fully realized by you one day. 

But one who does not lead a pure life and is not disciplined, ought 
never to follow this instruction, because meditation becomes 
dangerous in the case of a person who is not properly prepared and 
has not gone through the proper preliminary training. 


SELF-SURRENDER 


Only one who has really passed through strenuous self-effort can 
give himself up and surrender himself wholly and unconditionally 
at the feet of the Divine. All forms of striving make the mind pure 
and fit for the Divine touch. And self-surrender can be accomplished 
only after having gone through one’s spiritual practice with great 
perseverance and doggedness. Self-surrender can come only when 
our wings are dead-tired like those of the bird sitting on the ship’s 


REALIZE THE TRUTH 117 


mast who flies off in search of land and, finding none, returns to the 
mast again. r 

_ Too much activity is very dangerous, because it usually becomes 
like the aimless activity of the monkey. This kind of activity is just 
restlessness, and we see it in people who are terribly afraid to be 
left to themselves. But on the other side we find a form of so-called 
self-surrender, that is nothing more than inertness, indolence, 
lethargy. And this is just as bad as aimless activity. ‘The true 
aspirant should always try to combine both: activity of the right 
kind, and self-surrender. 


STUDY AND PRACTISE! 


Religion is something different from, and something more than, 
book-knowledge. Through mere scholarship, through mere intel- 
lectual study you can never learn the Truth. When we think too 
much and too highly of intellectual life, we can never realize the 
essential truths of religion. 

‘Let one study as well as he can, master the subjects, but after 
becoming a great scholar, let him renounce desires and try to live 
upon the strength which comes from knowledge.’ 

One must be free from all guile, from all falsehood, all lack of 
uprightness, from all the perversities of the mind, and then become 
a man of meditation, if one wants to make real spiritual progress. 

Having known the essentials of spiritual life, having formed a 
Clear idea of the Divine, you should try to practise the disciplines. 
Do not read too many empty words. That creates only disturbance 
and trouble. Now, this does not mean that you should not go in for 
Studies, but you should make it a point to study with a view to 
realize the Truth, and along with your studies there must be some 
real spiritual practice day by day. You must always train your 
intellect and have your fixed studies, thinking deeply on the studies, 
so that you would feel uncomfortable the day that you have not 
Studied anything deeply, pondering over it and over the truths it 
contains. This daily study is to be made an important item of your 
spiritual practice. X 


LUST AND GREED 
Sri Ramakrishna’s message is: ‘Be spiritual and realize the Truth 
yourself.” By living the spiritual life, we can make the Divine living 
in our own life. The Master shows us how we may overcome sex 
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and greed, our greatest obstacles on the path of all spiritual progress. 
He wishes us to have a new outlook towards ourselves and others; 
men as well as women must have the Divine outlook and not think 
of themselves in terms of sex and body. To see the Divine in oneself 
and in all others, men and women, is the only solution for the world- 
problem of sex and the relation between the sexes. This is a most 
vital point to note for the spiritual aspirant. You can never rise 
above the sex-idea by just hating woman or man, as many mystics 
of the Middle Ages tried to do. Something more is needed: The 
Divine is in me, in all, in everything. ‘I am not a man, I am not a 
woman, I am the Self.’ 


BUDDHA’S PRACTICAL INSTRUCTIONS 


It was the mission of Buddha’s life to ask people not to think 
too much of philosophies and metaphysics, of rites and ceremonies, 
but to make religion—the Spiritual Law—a living force in their 
lives by leading a life of purity, meditation, spiritual discipline and 
control. What did Buddha say of God? He was silent on the point. 
It is not essential to speak of God so much, but far more essential 
to follow God’s path, to live the spiritual life. What is the use of 
saying: ‘O Lord, how beautiful Thou art! How beautiful are Thy 
skies, Thy stars, Thy whole creation? The Creator is always 
greater than His creation and does not feel proud of it. Seen from 
our human standpoint we find it great, but to God it is insignificant. 
So it is more important to follow God’s path than to praise God 
eternally, without ever doing anything. This lip-service is of no use 
to the aspirant. 

Once Buddha was asked, ‘Sir, is there a God ?’—‘Did I say there 
is a God ?—‘Then there is no God, Sir ?—was the question. ‘Did 
I say there is no God ??—came the reply. Buddha wanted to stop all 
empty and hair-splitting discussions and speculations and make 
people do something. So he said, “When a house is on fire, do you 
first go and trace the origin of the fire or do you try to extinguish it ?” 
But we in our foolishness very often try to trace the origin first, but 
before we have succeeded in the attempt, the whole house is burnt 
down and nothing remains of it but a heap of ashes. 

We always want everything to be done for us by somebody else. 
There can be no vicarious salvation without self-effort on the part 
of the aspirant. Most so-calledereligious people are mere parasites 
in the world of religion and spiritual life. It would be better for them 
to take up something else. 


| 
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AVOID TEMPTATIONS 


During the period of our spiritual training we must try as much 
as possible to avoid all temptation, both in its gross and subtle 
forms. We should salute anything that may become an object of 
temptation to us, from a safe distance. Let us not go near it. We 
must not rely too much on our own strength for a long time to come. 
We have such a dirty mind full of filthy impressions that once itis 
really stirred up it may create no end of troubles. Lust and hatred, 
greed, vulgarity, all these are lying hidden in us and waiting to 
make us their prey. And so we must be on our guard. 

Always the trouble arises through our being too little aware of the 
danger in the form of a tiny and apparently insignificant ripple in 
the mind. The outer stimulus, even if it be a very subtle and 
scarcely perceptible one, gradually affects the mind. Sometimes 
even the memory of some old impure impression is enough to upset 
us, because the germ or the seed is always inside, never outside. 

nless the seed be inside, it can never sprout. 

Attachment in any form may be enough to muddle the brain and 
bring about the spiritual ruin of the aspirant, but when attachment 
and anger combine, the whole mind becomes chaotic, and all pro- 
gress is stopped. All struggle for the Higher Life comes to an end 
when passion has its way over a person. That is why we should 
carefully avoid any harmful stimulus, even if it be a very subtle one, 
and keep our mind engaged with the higher thoughts. We should 
Not give an opportunity to the lower propensities and impulses; and 
avoid as much as possible the company of persons of the other sex 
as well as that of those of our own sex who do not lead a strictly 
moral life, at least during the period of our spiritual training. 5 
o Fill the mind with Vedantic thoughts until you fall asleep or until 

is body of yours drops off.’ 

We should not give an opportunity to the passions to sway us; 

tis the nature of the mind to think, and if we do not give good and 
Pure thoughts to the mind by avoiding all old impure associations, 
te bound to think of bad and impure ones. So be up and doing: 

Ways be on your guard and follow the path intelligently and 
assiduously, 


PRAYERS 


O Lord, with the passing of every day the duration of life is seen 
shorten, and youth to decay. The days that are gone never come 
ack; time verily is the devourer of the world. Fortune is fickle and 
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short-lived as ripples on the surface of water ; while life is momentary 
like a flash of lightning. Therefore, O Thou refuge of all, do Thou 
even now protect me who seek refuge in Thee. 

May the wicked become virtuous. May the virtuous attain tran- 


quillity. May the tranquil be free from bonds. May the freed make 
others free, 


SWAMI ADBHUTANANDA! 


The Power of the Word 


SOME kind of excuse will always be found by those who do not 
Perform japam, yet if one will make a practice of repeating the holy 
Name, the Name itself will take hold of the mind. 

Of a surety the mind is restless, drunk with worldly attachment, 
and it is this attachment that drags it down. This is why Sri Krishna 
taught Arjuna non-attachment to objects and actions, and why he 
taught him the practice of devotion. 

T. 'hrough the regular practice of repeating the holy Name the 
mind will gradually become tranquil. Practise discrimination, and 
whenever the mind runs after sense-objects discriminate between 
the Real and the unreal. Know every sense-object to be transitory; 
today it is, tomorrow it is not. You will find that though you add 
together all the transitory, finite objects that this world can give 
you, you cannot find the Reality, you cannot find the Infinity. 

here is one infinite existence: That is Brahman—That is the 
Reality, All else is unreal. : 

Impress these thoughts again and again upon the mind, and as the 
mind receives the impressions, true discrimination will arise. 

Once Rama gave a string of pearls to his devotee Hanuman. 
Hanuman examined each pearl carefully, opened one of them with 
his teeth, and then threw them away. When Lakshmana, who had 
been watching him, saw this, he angrily exclaimed: ‘The value ofa 
Pearl necklace cannot be recognized by a fool!’ Rama then asked 
Lakshmana to enquire of Hanuman the reason for his action, and 
upon being questioned Hanuman replied: ‘J opened the pearl to see 
1 Translat ings of Swami Adbhutananda as recorded by 
a disciple, A R or Latu Maharaj, as he was known to 
the circle of devotees of Sri Ramakrishna, came to the Master when quite 
young. He was the servant boy of a devotee of Sri Ramakrishna. He 
became one of the monastic disciples of the Master. Latu Maharaj never 
knew how to read or write. From Sri Ramakrishna he learned the art of 
reading the book of knowledge which is within every human soul. What- 
ever he himself taught later came directly from that same source-book of 
wisdom—the knowledge of God. 
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if the holy Name was there. The necklace is worthless if Rama is 
Not in it.’ 

Always discriminate between the Real and the unreal. To keep 
the power of discrimination awake in the mind is the greatest 
exercise of tapas (austerity). He who has learned to discriminate 
can successfully overcome lust and craving. First of all, the mind 
must be swept clean of all the undesirable thoughts which arise, 
they must not be allowed to enter through the doors of the senses, 
and as they creep in, the power of discrimination must be brought 
into play; the lower mind must be conquered by the discriminating 
mind, Then alone will the heart be purified, and then alone will 
God be revealed, 

Until the heart and mind are consecrated to God through medi- 
tation, one cannot completely overcome lust and craving. 

The mind alone is the field wherein is planted the seed of lust. 
This seed is nurtured by the sense organs within and the sense 
objects without. Thus it increases and multiplies. The weeds that 
grow from it have to be uprooted, the seed has to be destroyed, and 
the holy Name of God sown in its place. Constant repetition of the 
holy Name will nurture the seed and cause it to bring forth much 
fruit. Sri Ramakrishna used to say: “Where there is craving there is 
no Rama, where there is Rama there is no craving,’ 

There is another saying of Sri Ramakrishna: ‘Put on the armour 
of the holy Name and overcome the enemy of lust.’ The seeds of 
lust and craving may be burnt by japam; for such is the power of 
the holy Name of God. The Word is God. The Word is the Reality, 
Through the practice of japam its magnetic attraction is felt, and as 


the mind becomes more deeply drawn into the spiritual current 
which flows towards the Rea 


| 1, lust, which is unreal, loses its hold 
and is swept away. 


It is also true that the 


power of the Word works even while one 
sleeps, 


He who practises japam continues to repeat the Name in all 
states of consciousness—waking, dreaming, and dreamless sleep. 
Just as the body continues to breathe, so does the mind continue to 
repeat the Name even in sleep. Thus the aspirant is able to over- 
come the evil impressions of the subconscious mind also. 

The mind is a storehouse of lust and craving. From this store- 
house some evil elements rise to the surface, while others may 
eres eae ornant unrecognized. Now the more one practises 
TEE ae es, the nearer one moves towards the light of God, 
= ee taaey peg in body and mind, the more clearly will the 
eat irate 9 pae S many, many past lives be revealed. The 

y the practice of japam will draw them out, and 
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that same ‘heat’ will destroy them. The power of the Word is 
supreme, 

No more will the mind be troubled by the restless waves of lust 
and craving; by the power of the Word the mind becomes pure, 
transformed, renewed. Upon the pure mind the power of God 
descends. Unto the pure heart Reality is revealed. 


SWAMI ADBHUTANANDA 


Meditation 


Many and varied are the forms of meditation. One form is that in 
which Brahman is likened to a boundless ocean, and the jiva toa 
fish, swimming happily about, feeling the soothing, living presence 
everywhere, In another form the body is regarded as a vessel, and 
the mind as water—pure as crystal—upon which is reflected the 
sun of Satchitananda—Existence, Knowledge and Bliss. Yet again 
Brahman may be meditated upon as the limitless ocean, and the 
jiva as a vessel submerged in it, the water of Brahman within and 
without—everywhere, Again one may think of oneself as a bird 
soaring blissfully through the sky of Satchitananda. These and 
many other forms are known to the followers of the path of 
knowledge. 

God is with form and without form. God in His absolute, form- 
less aspect is meditated upon by the followers of the path of know- 
ledge; but the devotee holds on to the name and form of God, and 
meditates upon Him with form. Various are the names and forms of 
God, which are but different aspects of the one Reality, 

The guru and the Avataras are also forms of God, and the 
devotee takes one form and meditates upon that as his Chosen Ideal. 
While absorbed in meditation the devotee may have visions of the 
different forms of God. These must be regarded as but different 
aspects of the one Chosen Ideal. Forms are many, but the Reality 


is one. To emphasize this truth Sri Ramakrishna would give the 
simile of the chameleon—which changes its colour, yet remains 
the same. Thus by devotion to the Chosen Ideal the devotee 
soon realizes that God assumes many forms, and yet is also 
formless. 


When, by meditating on na: i i 
n, L me and form one att: 
meditation, both name E on 


the relation of the jiva 


| 
| 


MEDITATION 25 


tation, relation also vanishes. There remains in both a spiritual 
Current which words cannot describe. 

Sri Ramakrishna once said that in the depths of meditation there 
arises the consciousness of the impartite, the indivisible Reality. 
Body is forgotten, mind ceases to function—there remains pure 
Consciousness. 

There is a difference between ecstasy and samadhi. In ecstasy 

the aspirant experiences bliss, he sees the play of the Divine; in 
Samadhi the aspirant becomes blissful. The experiencer, the experi- 
Ence, and the experienced become one. 
_ To sce the light in vision during meditation is not enough, though 
1t is true that such a vision or any other vision serves to strengthen 
the faith, and encourage the aspirant to go deeper and deeper. 
Only when the physical consciousness is gone, when the heart 
becomes pure, can one really know that there is a deeper and vaster 
realm beyond the realm of spiritual visions. 

The knowledge of the existence of this realm cannot be grasped 
by the human mind, nor can words define it. The grace of the Guru 
alone can open the gates to that blissful realm. One day while 
Massaging the head of Sri Ramakrishna the door to that realm sud- 
denly opened before me. What I saw, the eyes could not hold, what 

tasted the tongue could not express. It was a definite experience 

yond all expression. À 
_ If you would know and enter into that kingdom, let the tongue 
tirelessly chant the name of God, let the heart and mind become 
absorbed in His meditation. Sooner or later, through His grace, 
You will surely know and enter into that blissful realm. 

“Be absorbed in meditation. Be absorbed so that the world becomes 
annihilated, and only you exist, you and your Beloved shinies 
your heart, As one beĉomes established in the meditative life Eer 
comes a control over the mind. Then alone can one know his own 
mind, how and in what devious ways it works. Hej becom m ‘old 
Mediately aware of any tricks the mind would try to play. ee 

abits of hatred, jealousy, and all the passions will no longer a 
the power to raise any wave in the mind. They will gradually 
recede, and eventually disappear. 
many changes come in one who 

he character becomes transformed, eae 
Voice becomes sweet; he breathes differently. A truly Aaa 
man can be recognized by his movements, his face, his eyes. + 
has wonderful poise, his mind is tranquil. With eyes opened or yi 
eyes closed, engaged in whatever occupation, he meditates cons 
and continuously. The current of thought flows unceasingly towards 


lives the contemplative life. 
the body also changes, the 
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his Beloved. Just as a person suffering from acute toothache is 
constantly reminded of it, so is the aspirant constantly aware of 
the living Presence. 

Do not sleep the sleep of ignorance. Keep yourself constantly 
awake by the practice of spiritual disciplines. Without spiritual 
practice life is meaningless, the truth of God remains unknown. 
People quarrel over theories and dogmas of religion, but those who 
devote their lives to the attainment of the bliss of God, and know the 
Reality, have no quarrel with other faiths, nor do they antagonize 
them, for they speak the same tongue. 


SWAMI ADBHUTANANDA 


Brahman and Maya 


THE true being in man is ever free, ever pure, and remains ever 
untouched by good or evil. Good and evil have no absolute reality. 
They exist only so long as man identifies himself with the ego, the 
false self. When the ego is completely annihilated, man is freed 
from the false knowledge of duality or relativity—of good and evil. 

Good and evil exist only so long as man thinks himself to be the 
doer of actions. If through the grace of the Infinite Being he is 
freed from this consciousness of ego, then the idea of good or bad 
no longer exists for him. 

Merit and demerit are the effects of karma. Because of the sense 
of attachment to the false ego, man is subject to this law. As a man 
sows, so does he reap. The law of karma operates within the realm 
of Maya. Man, identifying himself with the ego, becomes bound by 
Maya. 

In creation and destruction, in happiness and misery, in success 
and failure, in every domain of duality is Maya’s play. Such is her 
nature, and man, because of ignorance, is caught in the play. But ` 
he who is freed from the bondage of Maya is guided by the Infinite 
Being, and in His guidance finds everlasting joy, everlasting peace, 
everlasting blessedness. There no waves of duality can arise. There 
is only the one Infinité Ocean of peace and joy. 

Maya of itself has no independent existence. As Sri Ramakrishna 
has said: ‘The wave is of the ocean, not the ocean itself.’ Similarly 
Maya is of the Infinite Being, but is not the Infinite Being Itself. 
Therefore, the bondage and control of Maya cannot be said to be the 
same as the control and guidance of God. Yet true it is that the 
ultimate purpose of the play of Maya is to lead man Godward—to 
the Infinite Reality. All will ultimately reach God. 

Unattached and with perfect balance Maya plays her dual role. 
On the one hand it is she who lulls man into forgetfulness of his 
true nature, and again it is she who awakens him to the conscious- 
ness of God. Within her domain are all the dual throng. And why ? 
That man may overcome evil with good and finally transcend both. 
So we see that while Maya appears to bind, yet by this same bondage 
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is led towards freedom, albeit along a winding and tortuous 
ee for only after many births and much suffering does he 
finally recognize the inscrutable play of Maya and surrender him- 

o her liberating power. ‘ t 
Ou: truth is pes Whether he wills to find God in this present 
life, or after many more lives of suffering and bondage, sooner or 
later man must seek to find God with whole-hearted devotion. And 
as he seeks Him, he finds Him. : 

God is the Infinite Existence. In Him there is neither east nor 
west, neither within nor without, neither above nor below. He 
permeates all space—he is woven warp and woof into all things. 
He is immanent, all-pervading—unaffected by forms or boundaries, 
He is all and He transcends all. Sri Ramakrishna used to say: 
‘Everything but the Truth of Brahman has been defiled through the 
lips of man,’ No words can express the glory of God. Sri Rama- 
krishna would often wish to reveal the truth of Brahman to his 
disciples but his lips were sealed as it were by the Divine Mother 

erself, 
as Satna is Truth, and whosoever observes truthfulness and wills 
to know Truth shall surely attain it. The power to will is the greatest 
gift bestowed upon man, and nothing can stand against one whose 
will is awakened. Will and impulse or desire, however, must not be 
confused. Impulse or desire is a degeneration of the will, What is it 
that man truly wills ? It is the attainment of Ananda, that everlasting 
peace, and this is attained only by finding the Satchitananda—the 
Infinite Being, the Infinite Wisdom, and the Infinite Love, 

The true purpose of human birth is to fulfil this one, this only 
will, to realize God—which is truly the motive power behind all 
other desires, Unhappy is the man who forgets this purpose, and 
loses himself in the meshes of petty desires and impulses, Desiring 
first one thing, then another and yet again something else is but 
impulse, and can be likened unto a man, who, desiring to sink a well, 
digs first in one place and then in another, never completing one 
well, and never reaching the water. Not by such impulses and desires 
can the thirst for God be quenched. Therefore, I say unto you, 
will to attain the Truth, the Kingdom of Self. 

This Kingdom is never lost. It may lie hidden, covered with dirt, 
but it is for ever within. Brahman is ever pure, ever free, self- 
luminous, and that Brahman is one’s very Self, Just as a gold vessel 
may be covered with dirt, yet lose nothing of its true nature, so the 
true Self lies hidden within, and remains forever unaffected by the 
dirt of ignorance covering it. 


Man is ever conscious of the existence of this Self. Every time 
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he says ‘my body’, ‘my mind’, ‘my intelligence’, etc., he uncon- 
sciously admits the existence of an ‘P, of a ‘Self’. Because of this 
ignorance which clouds man’s true Self, he is unable to manifest 
his real nature. Hence the necessity of spiritual disciplines, and the 
firm will to unfold this latent divinity. 


ALDOUS HUXLEY 


Seven Meditations 


BEING 


Gop is. That is the primordial fact. It is in order that we may dis- 
cover this fact for ourselves, by direct experience, that we exist. 
The final end and purpose of every human being is the unitive 
knowledge of God’s being. 

What is the nature of God’s being ? The invocation to the Lord’s 
Prayer gives us the answer. ‘Our Father which art in heaven.’ God 
is, and is ours—immanent in each sentient being, the life of all 
lives, the spirit animating every soul. But this is not all. God is 
also the transcendent Creator and Law-Giver, the Father who loves 
‘and, because He loves, also educates His children, And finally, God 
is ‘in heaven’. That is to say, He Possesses a mode of existence which 
is incommensurable and incompatible with the mode of existence 
possessed by human beings in their natural, unspiritualized con- 
dition. Because He is ours and immanent, God is very close to us. 
But because He is also in heaven, most of us are very far from 
God. The saint is one who is as close sto God as God is close to 
him. 

It is through prayer that men come to 
God. But the life of prayer is also a life of 
self. It cannot be otherwise; for the more there is of self, the less 
there is of God. Our pride, our anxiety, our lusts for power and 
pleasure are God-eclipsing things. So too is that greedy attachment 
to certain creatures which passes too often for unselfishness and 
should be called, not altruism, but alter-egoism. And hardly less 
God-eclipsing is the seemingly self-sacrificing service which we give 
to any cause or ideal that falls short of the divine. Such service is 
always idolatry, and makes it impossible for us to worship God as 
we should, much less to know Him. God’s kingdom cannot come 
unless we begin by making our human Kingdoms go. Not only the 
mad and obviously evil kingdoms, but also the respectable ones— 
the kingdoms of the scribes and pharisees, the good citizens and 
pillars of society, no less than the kingdoms of the publicans and 
sinners. God’s being cannot be known by us, if we choose to pay our 


the unitive knowledge of 
mortification, of dying to 
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attention and our allegiance to something else, however creditable 
that something else may seem in the eyes of the world. 


BEAUTY 


Beauty arises when the parts of a whole are related to one another 
and to the totality in a manner which we apprehend as orderly and 
significant. But the first principle of order is God, and God is the 
final, deepest meaning of all that exists. God, then, is manifest in 
the relationship which makes things beautiful. He resides in that 
lovely interval which harmonizes events on all the planes, where we 
discover beauty. We apprehend Him in the alternate voids and full- 
nesses of a cathedral; in the spaces that separate the salient features 
of a picture; in the living geometry of a flower, a sea shell, an 
animal; in the pauses and intervals between the notes of music, in 
their differences of tone and sonority; and finally, on the plane of 
conduct, in the love and gentleness, the confidence and humility, 
which give beauty to the relationships between human beings. 

Such then, is God’s beauty, as we apprehend it in the sphere of 
created things. But it is also possible for us to apprehend it, in some. 
measure at least, as it is in itself. The beatific vision of divine 
beauty is the knowledge, so to say, of Pure Interval, of harmonious 
relationship apart from the things related. A material figure of 
beauty-in-itself is the cloudless evening sky, which we find inex- 
pressibly lovely, although it possesses no orderliness of arrangement, 
since there are no distinguishable parts to be harmonized. We find 
it beautiful because it is an emblem of the infinite Clear Light of the 
Void. To the knowledge of this Pure Interval we shall come only 
when we have learnt to mortify attachment to creatures, above all 
to ourselves. 

Moral ugliness arises when self-assertion spoils the harmonious 
relationship which should exist between sentient beings. Ana- 
logously, aesthetic and intellectual ugliness arise when one part in 
a whole is excessive or deficient. Order is marred, meaning distorted 
and, for the right, the divine relation between things or thoughts, 
there is substituted a wrong relation—a relationship that manifests 
symbolically, not the immanent and transcendent source of all 
beauty, but that chaotic disorderliness which characterizes creatures 
when they try to live independently of God. 


LOVE 


God is love, and there are blessed moments when even to un- 
regenerate human beings it is granted to know Him ae.Butvs lo it 
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is only in the saints that this knowledge becomes secure and con- 
tinuous. By those in the earlier stages of the spiritual life God is 
apprehended predominantly as law. It is through obedience to God 
the Law-Giver that we come at last to know God the loving Father. 

The law which we must obey, if we would know God as love, is 

itself a law of love. ‘Thou shalt love God with all thy soul, and with 
all thy heart, with all thy mind and with all thy strength. And thou 
shalt love thy neighbour as thyself.’ We cannot love God as we 
should, unless we love our neighbours as we should. We cannot love 
our neighbours as we should, unless we love God as we should. 
And, finally, we cannot realize God as the active, all-pervading 
principle of love, until we ourselves have learnt to love Him and our 
fellow creatures, 

Idolatry consists in loving a creature more than we love God. 
There are many kinds of idolatry, but all have one thing in common: 
namely, self-love. The presence of self-love is obvious in the grosser 
forms of sensual indulgence, or the pursuit of wealth and power and 
praise. Less manifestly, but none the less fatally, it is present in our 
inordinate affections for individuals, Persons, places, things and 
institutions. And even in men’s most heroic sacrifices to high causes 
and noble ideals, self-love has its tragic place. For when we sacrifice 
ourselves to any cause or ideal that is lower than the highest, less 
than God Himself, we are merely sacrificing one part of our un- 
regenerate being to another part which we and other people regard 
as more creditable. Self-love still persists, still prevents us from 
obeying perfectly the first of the two great commandments, God can 
be loved perfectly only by those who have killed out the subtlest, 
the most nobly sublimated forms of self-love. When this happens, 
when we love God as we should and therefore know God as love, 
the tormenting problem of evil ceases to be a problem, the world of 


time is seen to be an aspect of eternity, and in some inexpressible 
way, but no less really and certainly, the struggling, chaotic multi- 
Plicity of life is reconciled i 


t in the unity of the all-embracing divine 
charity, 


PEACE 


Along with love and joy, Peace is one of the fruits of the spirit. 
But it is also one of the roots. In other words, peace is a necessary 
condition of spirituality, no less than an inevitable result of it. In 
the words of St Paul, itis peace which keeps the heart and mind in the 
knowledge and love of God. 


Between peace the root and peace the fruit of the spirit there is, 


SEVEN MEDITATIONS 133 


however, a profound difference in quality. Peace the root is some- 
thing we all know and understand, something which, if we choose 
to make the necessary effort, we can achieve. If we do not achieve it, 
we shall never make any serious advance in our knowledge and love 
of God, we shall never catch more than a fleeting glimpse of that 
other peace which is the fruit of spirituality. Peace the fruit is the 
Peace which passes all understanding; and it passes understanding, 
because it is the peace of God. Only those who have in some 
measure become God-like can hope to know this peace in its endur- 
ing fullness. Inevitably so. For, in the world of spiritual realities, 
knowledge is always a function of being; the nature of what we 
experience is determined by what we ourselves are. 

In the early stages of the spiritual life we are concerned almost 
exclusively with peace the root, and with the moral virtues from 
which it springs, the vices and weaknesses which check its growth. 
Interior peace has many enemies. On the moral plane we find, on 
the one hand, anger, impatience and every kind of violence; and, 
on the other (for peace is essentially active and creative), every kind 
of inertia and slothfulness. On the plane of feeling, the great enemies 
of peace are grief, anxiety, fear, all the formidable host of the 
Negative emotions, And on the plane of the intellect we encounter 
foolish distractions and the wantonness of idle curiosity. ‘The 
Overcoming of these enemies is a most laborious and often painful 
Process, requiring incessant mortification of natural tendencies and 
all-too-human habits. That is why there is, in this world of ours, so 
little interior peace among individuals and so little exterior peace 
between societies. In the words of the Imitation: “All men desire 
Peace but few indeed desire those things which make for peace. 


HOLINESS 


Whole, hale, holy—the three words derive from the same root. 
By etymology no less than in fact holiness is spiritual health, and 
ealth is wholeness, completeness, perfection. God’s holiness 1s 
the same as His unity; and a man is holy to the extent to which he 
has become single-minded, one-pointed, perfect as our Father in | 
heaven is perfect. A 
Because each of us possesses only one body, we tend to believe 
that we are one being. But in reality our name is Legion. In our 
unregenerate condition we are divided beings, half-hearted and 
double-minded, creatures of many moods and multiple personalities. 
d not only are we divided against our unregenerate selves; we 
are also incomplete. As well as our multitudinous soul, we possess 
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a spirit that is one with the universal spirit. Potentially (for in his 
normal condition he does not know who he is) man is much more 
than the personality he takes himself to be. He cannot achieve his 
wholeness unless and until he realizes his true nature, discovers and 
liberates the spirit within his soul and so unites himself with God. 

Unholiness arises when we give consent to any rebellion or self- 
assertion by any part of our being against that totality which it is 
possible for us to become through union with God. For example, 
there is the unholiness of indulged sensuality, of unchecked avarice, 
envy and anger, of the wantonness of pride and worldly ambition. 
Even the negative sensuality of ill health may constitute unholiness, 
if the mind be permitted to dwell upon the sufferings of its body 
more than is absolutely necessary or unavoidable. And on the plane 
of the intellect there is the imbecile unholiness of distractions, and 
the busy, purposeful unholiness of curiosity about matters con- 
cerning which we are powerless to act in any constructive or 
remedial way. 

From our natural state of incompleteness to spiritual health and 
perfection there is no magically easy short cut. The way to holiness 
is laborious and long. It lies through vigilance and prayer, through 
an unresting guard of the heart, the mind, the will and the tongue, 


and through the one-pointed loving attention to God, which that 
guard alone makes possible. 


GRACE 


Graces are the free gifts of help bestowed by God upon each one 
‘of us, in order that we may be assisted to achieve our final end and 
purpose; namely, unitive knowledge of divine reality, Such helps 
are very seldom so extraordinary that we are immediately aware of 
their true nature as Godsends. In the overwhelming majority of 
cases they are so inconspicuously woven into the texture of common 
life, that we do not know that they are graces, unless and until we 
respond to them as we ought, and to receive the material, moral or 
spiritual benefits, which they were meant to bring us. If we do not 

_ Tespond to these ordinary graces as we ought, we shall receive no 
benefit and remain unaware of their nature or even of their very 
existence. Grace is always sufficient, provided we are ready to co- 
operate with it. If we fail to do our share, but rather choose to rely 
on self-will and self-direction, we shall not only get no help from the 
graces bestowed upon us; we shall actually make it impossible for 
further graces to be given, When used with an obstinate consistency, 
self-will creates a private universe walled off impenetrably from the 
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light of spiritual reality; and within these private universes the self- 
willed go their way, unhelped and unillumined, from accident to 
random accident, or from calculated evil to calculated evil. It is of 
such that St Francis de Sales is speaking when he says, ‘God did 
not deprive thee of the operation of his love, but thou didst deprive 
His love of thy co-operation. God would never have rejected thee, 
if thou hadst not rejected Him.’ 

To be clearly and constantly aware of the divine guidance is given 
only to those who are already far advanced in the life of the spirit. 
In its earlier stages we have to work, not by the direct perception of 
God’s successive graces, but by faith in their existence. We have to 
accept as a working hypothesis that the events of our lives are not 
merely fortuitous, but deliberate tests of intelligence and character, 
specially devised occasions (if properly used) for spiritual advance. 
Acting upon this working hypothesis, we shall treat no occurrence 
as intrinsically unimportant. We shall never make a response that 
is inconsiderate, or a mere automatic expression of our self-will, but 
always give ourselves time, before acting or speaking, to consider 
what course of behaviour would seem to be most in accord with the 
will of God, most charitable, most conducive to the achievement of 
our final end. When such becomes our habitual response to events, 
we shall discover, from the nature of their effects, that some at least 
of those occurrences were divine graces in the disguise sometimes of 
trivialities, sometimes of inconveniences or even of pains and trials. 
But if we fail to act upon the working hypothesis that grace exists, 
grace will in effect be non-existent so far as we are concerned. We 
shall prove by a life of accident at the best, or, at the worst, of down- 
right evil, that God does not help human beings, unless they first 
permit themselves to be helped. 


JoY 


Peace, love, joy—these, according to St Paul, are the three fruits 
of the spirit. They correspond very closely to the three essential 
attributes of God, as summarized in the Indian formula, sat, chit, 
ananda, being, knowledge, bliss. Peace is the manifestation of 
unified being. Love is the mode of divine knowledge. And bliss, the 
concomitant of perfection, is the same as joy. 

Like peace, joy is not only a fruit of the spirit, but also a root. If 
we would know God, we must do everything to cultivate that lower 
equivalent of joy, which it is within our power to feel and to express. 

‘Sloth’ is the ordinary translation of that acedia, which ranks 
among the seven deadly sins of our Western tradition. It is an 
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inadequate translation; for acedia is more than sloth; it is also de- 
pression and self-pity, it is also that dull world-weariness which 
causes us, in Dante’s words, to be ‘sad in the sweet air that rejoiceth 
in the sun.’ To grieve, to repine, to feel sorry for oneself, to despair 
—these are the manifestations of self-willing and of rebellion against 
the will of God. And that special and characteristic discouragement 
we experience on account of the slowness of our spiritual advance 
—what is it but a symptom of wounded vanity, a tribute paid to 
our high opinion of our own merits ? 

To be cheerful when circumstances are depressing, or when we 
are tempted to indulge in self-pity, is a real mortification—a 
mortification all the more valuable for being so inconspicuous, so 
hard to recognize for what it is. Physical austerities, even the mildest 
of them, can hardly be practised without attracting other people’s 
attention; and because they thus attract attention, those who 
practise them are often tempted to feel vain in their self-denial, 
But such mortifications as refraining from idle talk, from wanton 
curiosity about things which do not concern us, and above all from 
depression and self-pity, can be practised without anybody knowing 
of them. Being consistently cheerful may cost us a far greater effort 
than, for example, being consistently temperate; and whereas other 
people will often admire us for refraining from physical indulgences, 
they will probably attribute our cheerfulness to good digestion or a 
native insensibility. From the roots of such secret and unadmired 
self-denials there springs the tree whose fruits are the peace that 
passes all understanding, the love of God and of all creatures for 


God’s sake, and the joy of perfection, the bliss of an eternal and 
timeless consummation, 


SWAMI PRABHAVANANDA 


Control of the Subconscious Mind 


Wuar is the subconscious mind ? We all know something about the 
nature of the conscious mind. We think, we feel, we act, and we are 
conscious of our thoughts, feelings, and actions, And whatever we 
think and feel and do, in short, all our experiences, are stored in the 
subconscious mind. You can remember certain things you did. 
Why can you remember ? Because what you did remained embedded 
in the mind. Every thought, every feeling, every action leaves its 
impression on the mind. Nothing is lost. The sum-total of those 
impressions is what we may call the character of an individual. You 
are the result of what you have thought, felt and done. In turn, your 
accumulated tendencies determine and control your conscious 
thoughts, feelings, and actions. Your reactions to this objective 
universe are governed by your individual character, which is the 
deposit of your past reactions. That is why individuals vary in their 
reactions to experience. To take a crude illustration: nowadays the 
papers carry headlines reporting many thousands of people killed. 
To some minds, these headlines bring a reaction of joy; to other 
minds, a reaction of pain and suffering. The reaction varies according 
to the character of the individual, which has been formed by past 
thoughts, feelings, and actions, which remain embedded in the mind. 

But what about free-will? Can we not choose the way we will 
react to given conditions and circumstances ? Yes, we can choose; 
but the will is not absolutely free will. The will, by which I make 
choices, behaves in accordance with my character, that sum-total 
of all my past deeds, thoughts, and feelings. And not alone of this 
Present life. The subconscious mind carries the record of many, 
many past lives. 

So then, we are what we have made ourselves, not in this one life, 
but in many, many past lives. We have this subconscious mind, 
carrying our whole record, past and present, defining the character 
and the tendencies we are born with, which in turn determine the 
way we react to present conditions. The subconscious, that part of 
the mind below the level of the conscious or surface mind, is a very 
influential factor in our present life. 
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We all realize the power of the influence exerted by the sub- 
conscious mind. Through experience, a certain growth takes place in 
the ideas held by the conscious mind. You grow a sense of good and 
evil. Certain new ideals and principles come into your conscious 
mind. You realize that you must live according to these new ideals 
and principles. In other words, you begin to know a better way of 
life. But you find yourself helpless to live in that better way. This is 
an experience everyone of us has had. We know, but we cannot do. 
A thief, for example, wants to reform himself; he does not wish to 
steal any more. Then he goes to a place where he sees that it 
would be very easy to steal without being caught. He knows 
better, but he steals. So with any other bad habit. We have 
become slaves to our own subconscious minds, to our own 
characters. 

Is there no way out of this ? Yes, there is. I have already pointed 
out that the so-called free-will is also controlled by your character, 
so that the term ‘free-will’ is really a misnomer. There is, however, 
a certain freedom, which is not of the will or of the mind or of the 
intellect, but it is a freedom of the spirit within us which says, ‘I 
cannot will, yet I must will? Although our mind says, and our 
character says, ‘I cannot do it’, the spirit says, ‘You must do it.’ 
That is the freedom left in every one of us, and through that free- 
dom of the Spirit each one of us may find salvation, 

We recognize that there is something greater, something higher 
we have to achieve. Because of our habits and tendencies built up 
by past actions, we find it almost impossible—but not completely 
impossible, If it were completely impossible, then life would not be 
worth living for any of us. But, because of that freedom of the Spirit, 
though we may fail many times, still we struggle, and this struggle 
is life. And, whether we know it or not, the real struggle is to 
Overcome the subconscious mind, to be free again. 

Now, how are we to achieve that? The psychology of religion 
goes to the root of this, In my opinion, the only way to overcome 
the subconscious mind is to follow the Psychology of religion. Just 
to analyse yourself and to recognize this slavery does not help you. 
You have to Toot out completely your impressions and your charac- 
ter—and that is the psychology of religion. What does Saint Paul 
say ? “Be ye transformed by the renewal of your own mind.’ This 
complete transformation, this complete renewal of the mind is what 
is taught in the psychology of religion. The very first aphorism in 
Patanjali’s Yoga is: Yoga-schitta—vritti nirodha, This defines Yoga 
as complete control of the modifications of the mind. The word 
‘modifications’ means the thoughts and contents of the mind. A 
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complete overhauling of the mind. Emptying the mind of all its 
contents—that is Yoga! 

Now, before we can learn the methods and means of doing this, 
the question arises: ‘What do we achieve by this complete emptying 
and renewal of the mind ?’ Patanjali says that by this renewal of the 
mind you realize your true being, you live in your kingdom. In the 
words of the Christian Bible, you realize the Kingdom of God 
within. 

Simply to try to overcome your past and be good in the future 
does not work. It cannot work, because, however you may try, your 
tendencies are left. The only way is to change your whole mind 
completely—wipe out the whole past, the whole content of con- 
sciousness. That is the only way. And what is the effect when you 
do that ? What happens then ? In the words of Vedanta philosophy, 
you realize the Kingdom of Self. In the words of the Christian 
Bible, you realize the Kingdom of Heaven which is within you. 
Now, what is this true nature that we realize ? What is this Kingdom 
of God ? It is said to be perfection, Christ says: ‘Be ye perfect, even 
as the Father in heaven is perfect.’ This perfection is to be achieved, 
And it is not a relative perfection. The theologians interpret this 
perfection which Christ speaks of as a relative perfection towards 
which we grow eternally, but never fully achieve. Christ did not 
mean that. He said definitely, ‘Be ye perfect.’ Not relatively perfect. 
Relative perfection is imperfection. Perfection, to be perfection, 
must be an absolute perfection, nothing less. And this perfection 
is to be achieved, attained, as we empty ourselves of all the contents 
of consciousness. r 

The mind is like a lake of dirty water, lashed into waves. The 
reflection of the sun in that lake is not clear. But make the water of 
the lake clear and calm, and there is a perfect reflection of the sun. 
The sun, the light of God, shines within each of us, shines on the 
lake of the mind, but because of the imperfections of that mind, the 
light is imperfectly reflected. 

Now what are those imperfections ? They are the Samskaras, or 
the impressions that we have created, which, in turn, create thoughts 
in us that lash the mind into waves, so that the sun within us, the 
light of God, cannot be properly reflected, and we are not even 
conscious of that sun within. But the moment you free yourself 
you purify yourself of all those tendencies you have carried 
over from the past. The moment you attain to that tran- 
quillity of mind that Christ calls purity of heart, God can be 
seen. ‘Blessed are the pure in heart, for they shall see God.’ 
And not until we have seen God, not until we have realized 
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pure consciousness, can we say that the subconscious mind has 
been overcome. é 

Now, what is really meant by those phrases, ‘making the mind 
tranquil’ and ‘freeing the mind of all its content of thought and 
consciousness’ ? The Brahman or God is said to be eternally existent. 
He is. Then He is Chit: consciousness itself; and He is Ananda: 
happiness, or love, itself. That Brahman, that God, is in some way 
reflected in our minds. You are always carrying God with you and 
within you, every moment of your life. This Sat, this am, or 
Existence, is reflected in every one of us by the knowledge: I am, I 
exist, We are all conscious of that existence; none of us can imagine 
non-existence, We must exist even to try to think of ourselves as 
not existing. We exist then, and we have knowledge of that existence; 
but this knowledge embraces only the contents of our minds, not 
of Reality, that which is. There is only a partial reflection. Only 
when we can free ourselves from this content of consciousness can 
we become aware of pure consciousness, that is, God, the Infinite 
Consciousness. 

Again, we all feel. What is it we wish to feel ? We wish to feel love, 
we wish to feel happiness. These are the two strong desires that 
exist in us, the desire for love and happiness, And that also is a 
reflection; but, when we free ourselves from the waves that arise in 
the mind and go to the bottom of it, to that pure consciousness, then 
we realize the fulfilment of the desire for love and happiness, which 
is infinite love and infinite happiness! 

It seems so easy to say, ‘Free yourself from the contents of con- 
sciousness and be pure in heart, and you will reach God.’ But, 
owing to our different states of consciousness, we find that it is quite 
impossible to reach freedom, to reach God. In our waking state of 
consciousness, with our physical senses, with our human minds 
which can only become conscious of objects and things, we cannot 
reach that pure consciousness, however we may try. Then we go 
to sleep, we dream. There again, in the sleep of dreams, we cannot 
realize that pure consciousness. Then we go into deep sleep, we 
become unconscious; but, although we seem to be freed of the 
content of consciousness, it is only because there is a veil of darkness 
covering our consciousness. We do not realize pure consciousness. 
So long as we live and move within these three states of conscious- 
ness, it is not possible to reach the realization of pure consciousness. 
We cannot see God, cannot realize God, within the province of 
these three states of consciousness that are known to us. 

In order to free ourselves from the contents of consciousness we 
must reach a state beyond these three states of consciousness. This 
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state is called in the Upanishads Turiya, the Fourth. And it is 
possible to reach that Fourth State while living on earth. In the 
Fourth State of pure consciousness you lose the contents of con- 
sciousness, you are freed from your own character and from all 
your past, and you become one with infinite and pure consciousness. 
That is what is meant in the psychology of religion when we are 
taught to become pure in heart that we may see God, to empty our- 
selves of all our past impressions and live in the Kingdom of the 
Atman, 

But how is that to be achieved ? As the goal is made very plain, so 
also the means to attain it are made very clear and simple. It is done 
by uniting our minds with pure consciousness by the practice of 
Dhyana or coristant meditation, a flow of meditation, when in the 
mind there is nothing but God. That is the method, and it develops 
with practice. It takes practice to grow into that stage where there 
is a constant flow of thought towards pure consciousness. 

Through ignorance many teachers have taught that the mind 
must be made blank in meditation. They think that, since the mind 
must be made empty of all objects of consciousness, if they can be- 
come unconscious and thus make the mind a blank, they will attain 
Samadhi, that state of transcendental consciousness. They do not 
stop to consider that, when we go into deep sleep, we are uncon- 
scious and there is no content of consciousness in the mind, and 
yet we do not attain Samadhi. What is the nature of Samadhi, and 
what is the difference between it and deep sleep or becoming un- 
conscious ? A fool goes to sleep and he comes out still a fool; but, if 
even a fool should go into Samadhi, he would come out a wise man, 
an illumined soul. That is the difference. 

Likewise, in your meditation, if you try to make the mind a blank, 
try not to think of anything at all, what happens ? A fool you went 
in, or tried to go in; the same fool you come out—even a worse fool, 
for you become lazy, what we call Tamasic. This laziness is not 
meditation. Meditation requires a great, strenuous effort to concen- 
trate the mind definitely upon pure consciousness, upon God. It 
does not matter just what the conception, the ideal of the Godhead, 
may be. But there must be a positive something to concentrate upon. 
We have to raise one strong wave of thought to the exclusion of the 
rest. That is the right practice. Never try to make your mind blank 
—then you will remain a blank. But think of God, concentrate upon 
some conception of God, and you will become God! 

This is what the Hindu means by meditation, a constant flow of 
thought towards that one ideal. In other words, you walk with God, 
you sleep with God, you eat with God, you live with God. Struggle 
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to maintain that constant flow of the mind towards God. When the 
mind is constantly united with God, when it is established in the 
constant remembrance of God, you have achieved that stage of 
meditation called Dhruba Smriti. To reach that stage you must 
acquire a certain purity of the mind by the control of the outgoing 
senses. You have to practise bringing the senses back from sense 
objects, so that your attention may be fastened upon God. 

Suppose you had the problem of cleaning a dirty ink bottle that 
is made fast to the table. You can’t take it up and empty the ink out. 
So what do you do? You pour clean water in and the ink and dirt 
spill out. And you keep on pouring in the clean water until all the ink 
and dirt have been washed out and the bottle contains nothing but 
clear water. So in the same way, it is not possible to empty the 
mind by throwing out the contents of consciousness and making the 
mind blank; but what you can do is to keep on pouring the clear 
water of the thought of God into your mind until the dirt spills out. 
That is the experience of everyone in the beginning. At first you find 
yourself worse in character than you ever thought you were. Such 
horrible thoughts and distractions arise when you try to meditate, 
that you say, ‘Surely I was not as wicked as that before. Why should 
such wicked thoughts come into my mind just now when I try to 
meditate ?’ That is a universal experience. In the beginning, it seems 
as if greater passions arise, because, as you pour in the clear water, 
the dirty ink flows out. Your whole subconscious mind is disturbed. 
Just as in a lake with a layer of mud at the bottom, if you stir up that 
mud, the whole lake becomes muddy for some time. We all pass 
through that stage of muddy water, muddy character. It quite often 
happens that, when a person starts to lead a spiritual life, his charac- 
ter apparently grows worse instead of better, All the worst things 
come to the surface, That is inevitable. Let them come up and then 
get tid of them. With patience and Perseverance we have to go on 
Pouring in that clear water of God. Distractions—evil thoughts, 
wicked desires—will arise in your mind. Struggle! Struggle to 
bring back the thought of God into the mind again and again. 
Dhruba smriti: practise constant recollection, 

When Arjuna learned of this ideal, he said to his teacher, Sri 
Krishna, ‘Yes, what you say seems all right, but I consider this 
control of the mind more difficult than the control of the elements.’ 
Then Sri Krishna replies, ‘Yes, I know it is difficult, but it is not 
impossible > through practice and struggle it becomes easy.’ You do 
not achieve it in a moment, nor in a day; but keep your ideal high, 
shoot high, aim high. You will fail many times—it doesn’t matter 
—8et up again, struggle. That is life! If there is no struggle in life, 
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if life goes on smoothly, either you are an illumined soul, which 
you are not, or you are an unawakened soul. But you are at neither 
end of the path. You are midway on the path. And there life is 
struggle, struggle is life! My Master used to say, “Do or die!’ Keep 
that in mind. Struggle—and you are sure to overcome. 


JOHN VAN DRUTEN 


Prayer 


Tue first time that I can remember going to church was when I 
was about fifteen. My parents never having been in any way religious, 
nor having attempted, except for an isolated instance, to teach me 
anything of religion, it was left for a slightly older woman friend to 
suggest that I should at least go and see what church was like, and 
for that purpose to take me to a Sunday morning Church of England 
service. I was, I remember, uncomfortable and embarrassed over 
my ignorance of church etiquette, and I remember her telling me: 
‘When you first sit down, you have to kneel and say a little silent 
prayer.’ Now the only prayers that I knew were the Lord’s Prayer, 
learned at school, and one that my mother, on the isolated instance 
that I have mentioned, had taught me. When I was about six and 
had been guilty of some wrongdoing, probably telling a lie, she had 
come to my bedside, talked to me gravely on my misbehaviour, and 
then had said: ‘And now you must say a little prayer, which I am 
going to teach you.’ The prayer was as follows: ‘Please God, make 
me a good boy. Teach me always to tell the truth and to do what is 
right, God bless Mother, Father, Brother and everyone. For Jesus 
Christ’s sake. Amen.’ Having learned it, it soon became a nightly 
habit, which persisted until after I was grown. That was the prayer 
that I silently voiced that morning in Church, and whenever I have 
been to church since, I have wondered whether all the other people, 
in those first moments on their knees, were not, in all probability, 
saying something just as childish and habitual. 

The phrase ‘say a little prayer’, used both by my mother and by 
the friend who took me to church, is an odd one, because I doubt 
whether anyone who truly believed in or understood the function 
or mechanism of prayer could ever use it, even to a child. To a poet, 
no poem can be a ‘little poem’; nor, if he wanted his child to value 
poetry, could he speak of one to him as such; it is like ‘a piece of 
Poetry’—a phrase no poet would ever dream of employing. You 
cannot belittle, even verbally, what is holiest to you. There is 
poetry, and there is prayer; a little poem is a jingle, and a little 
prayer is—what ? Perhaps only a jingle, also. 
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Yet there can be merit in jingles, so long as you do not take them 
for poetry, obscuring your vision of the highest, and the same is 
true, perhaps, of ‘little prayers’. It was true, I think, of mine, giving 
it some merit when, in later years, needing something, some leaven, 
Perhaps, in the adolescent dough of cynical materialism, I would 
find myself repeating it as the only prayer I knew. I tried, even, to 
mean it, to feel and think it instead of repeating it mechanically ; 
really asking God to make me a good boy, and wanting to be a good 
boy, even though I did not ask myself what God was, or what was 
meant by His blessing people, and was irked by the jolting of the 
old, familiar rhythm, caused by the necessity of omitting Father 
from the last sentence, after he had died. The main virtue, as it 
seems to me, of my ‘little prayer’, is that it asked for nothing, 
except goodness, and in that at least approximated to the dictum 
about true prayer of Meister Eckhart when he said: ‘When I pray 
for something, I do not pray; when I pray for nothing, I really 
pray. To pray for anything except God might be called idolatry or 
injustice.” The habit of praying for things was never taught me, 
although I suppose I must have done it now and then as a seemingly 
logical deduction from the teaching that God was all-powerful, but 
I was most probably speedily discouraged by lack of result. In any 
case, I have little memory of it, although it is still, I imagine, what 
Prayer (a different thing, by the way, from ‘saying one’s prayers’) 
means to most people. 

In the Journal of the Goncourts, the following is quoted as a prayer 
of an old man of their acquaintance: ‘O Lord, let the water I pass be 
less cloudy, let the little flies not sting me, let me live long enough to 
Pileup another hundred thousand francs, letthe Emperor not be over- 
thrown so that my government securities may rise, and let the rise in 
Anzin Coal shares be maintained.’ His housekeeper had orders to read 
this aloudtohim every night, he repeating it with hands palm to palm. 
‘Grotesque,’ comments the diarist. ‘Sinister! Wouldn’t anybody say ? 

d at bottom, what is it but prayer, naked and unashamed ?” 

Yes, it is Prayer, as it is normally conceived—petitionary prayer— 
naked and unashamed. It is even in essence the same kind of prayer 
that, in moments of agony or extremity, can rise to such urgency 
that it gets itself answered. We have lately been reading in the 
Magazines, stories of men rescued from rafts in the Pacific, who are 
‘not ashamed to admit’ that they prayed for deliverance and, receiv- 
ing it, have been converted to or confirmed in a belief in God, 
Whom, they swear, they will never more forget, just as they could 
never forget a pal who came to their help in a desperate moment. 


d, from now on, is their Pal, or their Co-Pilot. 
K 
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It is easy to smile at such declarations, and easy, too, to be 
saddened by them. There can be value in such experiences as there 
is value in any experience that teaches man to look above and beyond 
his previous conception of himself; and there is danger, too, as 
Aldous Huxley and Gerald Heard \have pointed out, in mistaking 
the source of such intervention, and in confusing either a passionate 
and intense exercise of human will, or an unconscious employment 
of latent psychical rather than spiritual powers, with divine inter- 
vention. Indeed, all petitionary prayer must involve the same danger, 
which is perhaps why it has been so heavily discouraged by the 
mystics. As Aldous Huxley wrote in a previous article in these 
pages: “The practical teaching of Indian and Christian mystics 
alike is identical in such matters as . . . renunciation of petitionary 
prayer in favour of simple abandonment to the will of God.’ There 
seems to me, however, a danger of misapprehension lurking in this 
last phrase, suggesting as it does the passive attitude of ‘Christian 
Resignation’, when what is needed surely is an active and unceasing 
longing and struggle to learn what the will of God is, and indeed 
what God, Himself, is. 

Petitionary prayer, dictated by human needs, even if not con- 
sciously directed by human will, though it may produce results, does 
so at best through a simple and unreasoning belief in an uncompre- 
hended power, the same kind of belief which has occasioned many 
‘faith cures’. These faith cures have frequently been assumed to be 
similar to, if not identical with, the healings of Christian Science, 
those healings which, just as the miracles of Christ have obscured 
the tenets of Christianity, have done so much harm to the teachings 
of Christian Science, reducing it for so many observers from a 
religion to a system of spells and mumbo-jumbo in which headaches, 
cancer and poverty are made to disappear by the repetition of such 
phrases as ‘God Is Love.’ 

It is interesting in this connection to read what Mrs Eddy, the 
founder of Christian Science, herself said of such faith cures, 
admitting that they were sometimes more speedy than healings in 
Christian Science. ‘Faith,’ she wrote, ‘is belief, and not under- 
standing, and it is easier to believe than to understand Spiritual 
Truth. . . . Belief is a virtual blindness when it admits Truth 
without understanding it. Blind belief cannot say with the apostle 
“I know whom I have believed”. And in another place, “The 
common custom of praying for the recovery of the sick finds help 
in blind belief, whereas help should come from the enlightened 
understanding.’ It is for this reason that Scientists will seldom agree 

* Religion and Time, p. 91. 
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to help anyone who does not voluntarily and of himself come for 
assistance, and will not give that assistance without some instruction 
in the principles of the religion. Healing without understanding, 
without knowledge of who and what heals, and how, is as dangerous 
as the answered prayers of desperation and extremity, and in exactly 
the same way. The practice of petitionary prayer at all, in fact, is as 
foreign to Christian Science as it is to any of the ‘higher religions? 
of which Aldous Huxley speaks in the article referred to. ‘God,’ 
says Mrs Eddy, ‘is not influenced by man.’ And again: ‘In order to 
pray aright, we must . . . close the lips and silence the material 
senses.’ 

Among other definitions, God, in Christian Science, is explained 
as ‘Principle’, and in the chapter on ‘Prayer’, on the third page of 
the text-book, the author asks: ‘Who would stand before a black- 
board, and pray the principle of mathematics to solve the problem ? 
. . » Shall we ask the divine Principle of all goodness to do His own 
work ? Prayer, then, it would seem, is learning rather than asking; 
a means of learning and affirming the divine nature, through the 
understanding of which our human problems will themselves be 
solved, arising as they do only from a misunderstanding of our 
existence as a part of God. 


SWAMI YATISWARANANDA 


Warnings and Hints to the Spiritual Aspirant 


CONCENTRATION AND MEDITATION 


WITHOUT previously having attained to a certain amount of 
sublimation and purification of our feelings and desires, concen- 
tration becomes very dangerous. In the case of persons who have 
not prepared themselves properly for the higher life, it may lead to 
very bad effects. In a way, we all make the mind concentrated, but 
then we do not know how to manipulate it. This concentrated mind 
will run after sensual enjoyment and all kinds of worldly distrac- 
tions and objects with a greater intensity for having become concen- 
trated. So if we do not know how to handle it in the right way, it 
becomes a great danger. It is far better not to have concentration if 
one does not attain sublimation and purification at the same time. 
Therefore the necessity of purity, of non-injury, truthfulness, 
continence, etc., in thought, word and deed, has to be stressed 
very much, Without sublimation of all our desires and feelings we 
cannot progress in the spiritual path, It is after we have followed a 
strict code of ethics and morals that we should attempt concentra- 
tion, The concentrated mind, if it is not purified, becomes a 
veritable demon and creates untold troubles for the spiritual 
aspirant. 

The concentration of a worldly man on his gross material gain, 
profit and enjoyment; the concentration of the scientist on his 
experiments, for instance, on the structure of the atom or the 
constitution of the plant; the concentration of the Yogi upon his 
analysis of the ego and the non-ego—all these are but different 
forms of concentration, judged from the objective standpoint. But 
considered from the subjective point of view their contents differ 
very widely, and they lead to altogether different experiences and 
results. 

The Yogic seeker after Truth, having no faith in God as ordinarily 
understood, may begin with concentration and meditation on gross 
elements associated with time and space. He may next take up the 
subtle elements as the objects of his concentration and meditation, 
at first within time and space, and later beyond their limits, Pro- 
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ceeding further, he may first make the mind, or ‘inner organ’ and 
afterwards the ego, the objects of this concentration and meditation. 
Knowing the true nature of these objects he ceases to identify 
himself with these limiting adjuncts, and having come nearer 
to his real Self he enjoys a wonderful state of bliss and 
illumination. 

The Vedantic aspirant who believes in the existence of the Divine, 
may at the beginning meditate on the physical form of some great, 
holy personality, image or picture or symbolic representation of the 
Divine, first associated with time and space, and then without these 
limitations. Advancing further, he may meditate on the ‘heart’ of 
the holy personality or on the Divine Mind, and gradually imbibe 
the noble attributes associated with it. Later, he may pass on to 
Pure Consciousness, individual or cosmic, and thereby succeed in 
purifying and expanding his impure, limited consciousness, and 
come in touch with the Infinite Being within his Self, and even 
proceed to the highest Divine Realization in which the meditator, 
like a salt-doll coming in contact with the ocean, gets merged into 
the Absolute Divine Principle. Thus beginning with different forms 
of concentration and meditation associated with individualized 
consciousness, he may reach the highest Superconsciousness—the 
Absolute Reality, the One Undivided Principle—in which all sub- 
ject-object relationship, nay, all relativity, is completely tran- 
scended, 

By themselves concentration and meditation may not have any 
spiritual value. As already said, they may even be dangerous if the 
Person who practises them has not already attained a certain amount 
of mental purification and does not continue the process of sublima- 
tion at the same time. Concentration and meditation become 
spiritually effective to the extent to which the mind is purified of its 
dross, of all the dirt and filth and bad impressions and tendencies 
it has been allowed to accumulate through successive evil thoughts 
and actions. With the attainment of great dispassion and purity 
alone can the aspirant take up successfully the higher forms of 
concentration and meditation, ultimately leading to the highest 
Divine experience and freedom. 


THE GODWARD TURN 


Every average person has the capacity to practise concentration 
and meditation, although these are usually directed towards persons 
or objects of gain and enjoyment presented to us by the world. In 
Order to follow the spiritual life, no new faculties need be created 
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all of a sudden. The old capacities and tendencies are to be given 
a Godward turn without diminishing their intensity, and then the 
worldly man is transformed into a spiritual man. So the true devotee 
prays, ‘Lord, may I think of Thee with that strong love which the 
ignorant cherish for the things of the world, and may that love 
never cease to abide in my heart.” 

The ego asserts itself again and again. So, says Sri Ramakrishna, 
make it the servant of the Lord. Desires and passions refuse to be 
controlled. Give a Godward turn to them, maintaining their in- 
tensity; so advises the spiritual teacher. Instead of yearning for the 
company of men and women, yearn for union with the Divine. 
See Him in all, but take care that you do not cheat yourself. He 
alone can satisfy the hunger of the soul. He alone can fill its void and 
give it permanent peace and joy. 

Instead of being angry with those standing in the way of your 
sense-enjoyments, gross or subtle, be angry with all the obstacles 
lying in the path to the Divine. Learn to be angry with your lower 
desires, with your turbulent Passions, with your very anger, and 
avoid them all as your great and relentless enemies. Instead of 
wishing to possess another ‘human doll’ or fleeting worldly wealth, 
covet the Divine and His inexhaustible wealth which can never be 
lost and is alone able to give abiding peace. So, says the Bhagavatam: 
‘Lust, anger, fear, affection, fellowship and friendship, when 
directed towards the Divine Being, lead to union with the 
Divine.’ 

At the touch of the Philosopher’s stone all the base metals of 
desires and passions, of greed and anger, lose their evil nature and 
are transmuted into pure devotion bringing Bliss and Immortality 
to the soul. ‘Even if the very wicked worships Me—the Divine— 
with devotion to none else, he should be regarded as good, for he 
has rightly resolved. Soon does he become righteous and obtain 
eternal peace. Boldly canst thou proclaim that My devotee never 
comes to grief,’ says the Bhagavad-Gita, 

Time and again, Sri Ramakrishna says, “Give a Godward turn to 
all your tendencies,’ Especially in the path of devotion, all desires 
and passions should be consciously given a higher direction without 
allowing them to decrease in intensity. 


THE PROCESS OF SELF-PURIFICATION 


Let us take, e.g., the question of anger. Why are we angry ? Only 
because Some one or other is standing in the way of what we think 
to be the object of our enjoyment. This is the only reason for all our 
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anger. Always we find that anger is closely connected with the 
overstressed ego or a strong sense of personality, and without this 
strong sense of the ego and an inordinate desire for enjoyment, 
physical and mental, anger could never even rise in our hearts. So 
this ego, this desire of enjoyment, is the only cause of our becoming 
angry. If we do not desire any enjoyment, if we do not expect any- 
thing from anybody, but just give and act without ever expecting 
any return, giving up all expectations, there can never be any rise 
of anger. So we should get angry with our desires for sense-enjoy- 
ment and not with the objects as such. This is the only practical way 
of uprooting anger and eventually eliminating it. And without 
eliminating anger and other associated evils to a great extent, we 
can never make progress in spiritual life. Lust and anger are the two 
greatest enemies in the spiritual path. So they should be carefully 
avoided by all aspirants. 

Thus, whenever there is anger there is some attachment or other, 
some inordinate desire or affection, for, truly speaking, without 
attachment to some person or thing there can never rise any form 
of anger. It is only our thwarted will to enjoyment that brings anger. 
But this should be understood more in a subtle sense than in a gross 
one. It need not necessarily be any craving for the grosser forms of 
enjoyment that lies as the root-cause of anger. 

It may happen that a person is fully convinced of the evil effects 
of desires, but still is not able to rid himself completely of them. 
What is such a person to do ? How can he rise above them ? He can 
direct them all, directly or indirectly, to the Divine, give every desire, 
every sensual impulse, every passion a Godward turn, consciously 
and knowingly, with an effort of the will. If he cannot rid himself of 
the inordinate desire for music, let him listen to devotional, holy 
music, and all the time he is so doing, let him think of the Divine. 
If his artistic sense and his desire to enjoy are very strong, he should 
take up some holy form of art and make that a stepping stone for 
rising to the plane of the Divine. If he is very fond of the sweet 
fragrance and beauty of flowers and wishes to enjoy them, let him 
Pluck the flowers, offer them to the Divine and decorate the holy 
altar artistically with them. If he desires to love somebody, feels 
greatly attracted towards somebody, let him love the Divine in that 
Person and be thereby directly drawn towards the Divine. If done 
consciously and knowingly, all this acts as a great controlling factor, 
as a great regulating agency, helping us in sublimating our desires 
and in giving them a higher and higher turn and attaining a greater 
and greater purity. But even here the ultimate goal to be attained by 
the aspirant is perfect control and Divine Realization. Everything 
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else serves only as a stepping-stone to that. Following the graduated 
steps we must be able to rise to the Highest sooner or later. 

Unless all the filth and foulness which has gathered in the mind 
is removed from it, from all nooks and corners, our problem is not 
really solved. If some light just enters a room through a chink in the 
door and the rest of the room remains shrouded in darkness and 
continues to be dirty, nothing is achieved. There is no real spiritual 
illumination if just a tiny bit of light enters our mind and all the 
dirt and filth lying there is pushed away for the time being into some 
far-off corner. In such a case the man remains just what he was 
before he had this kind of ‘glimpse’. Mere theories and philosophies 
do not help us in any way, however wonderful they may be. What is 
essential is the practical application, the sublimation, the removal of 
all the dirt lying hidden in the dark corners of the mind, not merely 
attempting to make the mind an absolute blank as some people 
would have it, which only leads to self-induced sleep in the begin- 
ner, but not to any form of real illumination. People talking of 
the complete stopping of all the mental modifications at the 
very beginning of their spiritual life do not know what they 
mean. 

Very often there is in us a certain amount of external control, but 
as distinct from this there should be real internal control. If we are 
outwardly controlled, but are not able to stop the activity in the 
Sense-organ or in the mind, there is still'a struggle ahead for us, If 
the senses have been controlled, but are still eager to come in touch 
with the sense-objects, real control has not been achieved, but only 


its outward form. Even then a step has been taken in the right 
direction, 


‘O my mind, worship the Mother and Tepeat day and night the 


e r hat you have received from your 
» When you lie down, think that you are meditating on Her. 
g food to Her. With great 


joy Ramprasad proclaims, “Mother dwells in all bodies. When you 


walk in the city think that you are going round the Mother Divine”,’ 
The idea of this beautiful song is this: To connect consciously 
every thought and every single act of your life either directly or 


spaitertly with the Divine, to practise the Presence of God at all 
imes, 
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RECOGNITION OF THE ALL-PERVADING DIVINE PRINCIPLE 


The Divine is everywhere and in everything, but we should learn 
to discriminate and act accordingly. We should learn to become more 
wide-awake and conscious. We should be more reflective and act 
less on the impulse of the senses and of our instincts, be they good 
or bad. We are so careless and easy-going in all this, that we 
follow the opposite course and bring no end of trouble on 
ourselves. 

We should fully recognize this idea of Unity but in the right way. 
At present we recognize this so half-heartedly. And properly 
speaking, without acquiring true dispassion and detachment we 
cannot recognize it whole-heartedly and live up to it. If we were 
convinced that the One Undivided Principle exists in all, we could 
not have any strong hatred or any animal love for anybody, separate 
from the rest, but would only turn our eyes towards the Principle at 
the back of him. This does not mean that we are to be like fools. No, 
we still should know that the tiger is a tiger, in spite of its being a 
manifestation of this One Undivided Principle. So we should not go 
and shake hands with it. We should know the Principle to be present 
both in man and woman, but this knowledge should not prevent us 
from discriminating and being careful so long as we are on this 
phenomenal plane. We should see the One Principle at the back of 
the worldly person leading an impure and immoral life, but we 
should not go and have association with him. This is very, very 
essential. And if we do not live up to this rule, our feet will slip one 
day, and we shall seriously come to grief. The aspirant can never be 
careful enough in this. To the extent that we recognize the One 
Undivided Principle in all, our hatred, our so-called human love, 
our attachment, would be diminished and lose all strength and 
influence. Wherever we find in an aspirant the desire to mix indis- 
criminately with wordly-minded people and with members of the 
opposite sex, there is something seriously wrong. His desire for 
worldly things and enjoyment have not yet lost their tenacity and 
no purification has been attained. So spiritual progress and realiza- 
tion are altogether out of the question. 

Ordinarily our attachment clouds our whole understanding. We 
must be able to stress the spirit more than the form, more than the 
personalities and sense-objects, but so long as our craving for sense- 
enjoyment, our clinging to this little personality of ours, continues 
to cloud our understanding, we can never really think of this One 
Undivided Principle, and thus we go on committing the same old 
mistakes over and over again. So dispassion should be cultivated as 
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much as possible by all aspirants. Without it nothing positive can 
be achieved. 


THE WAY TO DIVINE REALIZATION—THE HIGHEST 
GOAL OF LIFE 


Christ says, ‘He who loves father and mother more than Me, is 
not worthy of Me.’ And that is perfectly true. Not only that, but also 
he who allows another to love him more than the Divine is not 
worthy of God. He who allows another to be more attracted by him 
than by the Divine is not worthy of God and cannot attain Him. 
When we make another person love us in such a way by not being 
sufficiently reserved, we are not worthy of God. So, in this, too, we 
should be very careful and wide-awake. We feel flattered, no doubt, 
we like being attractive to others, we like being loved by others as 
objects of enjoyment, But we are too impulsive and too unreflective 
to know that from the spiritual standpoint we create troubles both 
for ourselves and for others and prevent our progress. We should be 
dignified and well guarded. We should take such an attitude that 
others do not dare to approach us in a wrong way. In short, we 
should try to possess greater and greater discrimination. 

Dispassion has both its negative and its positive aspect. We should 
try to disconnect ourselves from others as much as possible and then 
connect ourselves with the Divine. So that later on all connection 
with others can be made only through the Divine, but never againina 
direct way. Human love connected with the Divine can be gradually 
transmuted, but if it is not so connected, it degenerates and always 
ends in disaster and misery, whatever we may think to the contrary. 
All our relationships, if they be direct relationships, are only carried 
on through the medium of the body and its physical contacts. There 
is nothing lasting in them that could ever bring peace and real 
blessedness to any of us. 

It is really very strange that people suffer so much and still are 
not brought to their senses, but cling to all these false identifications. 
Very often we forget the goal and take the means to be the goal. 
The whole world is bound by the desire for wealth and by the desire 
for sex. But we should learn to develop a new attitude towards both. 
We make money the highest goal of our life, and then we come to 


grief. We make love of a man ora woman the ultimate aim of our life, 


and end our life in misery. We should become introspective and 
know what is the real go: 


what al g al of life and then try to realize it. 
Ordinarily there is in us such an awful identification with our 
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body and our senses and passions that we just brush God aside. 
Whenever there is scepticism with reference to the Divine, there is 
some inordinate clinging to the self and to the senses and their 
objects, because of which God is pushed out. So long as the indi- 
vidual is full of sense-enjoyment, desire for possession, of egoism 
and vanity, God has no place in his life. The Divine is pushed away 
by our creature-consciousness. If the mind becomes perfectly free 
from desires and passions, one realizes the Divine then and there. 
So if we do not realize God, if we do not even get a glimpse of the 
‘Truth, we need not ask why it is so. We should know that in the 
conscious and in the subconscious mind there are still strong desires, 
and we should first rid ourselves of these obstructions. So long as 
we allow them to remain, the question does not even arise. 

We should break the sway of our impulses over us. The very 
moment these impulses rise in us, we should try to expand ourselves, 
for then these impulses at once disappear just as the waves dis- 
appear in the ocean. The man who knows how to expand his con- 
sciousness, who knows how to attain a higher form of consciousness, 
is not affected by such impulses that rise in the mind. One of the 
most effective means to rise above one’s impulses is to come in 
touch with the Divine Consciousness, with the Infinite Presence 
which is always in us. And without knowing how to rise above our 
instincts, without knowing how to control and curb our passions 
and cultivate true renunciation and dispassion, without having 
tried to attain the purity of mind and body, there can be no spiritual 
life for anyone. So we should become more reflective and more 
discriminating. We are not consistent enough in our thinking and 
in our actions. There should never be any haziness in the Vedantic 
aspirant. Vagueness and indefiniteness have no place in true 
spiritual life. Everything should be clear. We must have definite 
and right thoughts, definite and right emotions and feelings, definite 


and right actions, then alone can we proceed to the Divine goal 
and realize it. 


SWAMI PRABHAVANANDA 


Samadhi or Transcendental Consciousness 


Tue Indian philosophy of religion is based upon the transcendental, 
supersensuous experience of sages and seers, and Indian sages and 
philosophers have further insisted that the final goal of life must be 
the attainment of transcendental consciousness. The different 
systems of Indian thought, and the various teachings of Indian 
philosophers, deal with the practical ways and means by which this 
transcendental realization is made possible. From the seers of the 
Vedas and the Upanishads down to Sri Ramakrishna in our modern 
age, the history of Indian philosophy of religion is thus a record of 
the discovery and rediscovery of the eternal verities of life as they 
find their consummation in transcendental consciousness. 

It should, however, be pointed out in this connection, that India 
has never claimed that such experience is limited only to the seers of 
India, for we find, for example, that Yaksha, the well-known Vedic 
commentator, stated the fact that attainment of the highest plane 
of superconsciousness is not always confined to the votaries of Vedic 
religion alone, but the same kind of experience is also found among 
those professing non-Vedic religions. 

Sri Ramakrishna again emphatically proved the truth that 
transcendental experience may be had not only by following the 
Vedic religion but also by following the gospel of Christ or Mahomet. 

What this transcendental consciousness is, we hope to make 
clearer than ever by a study of the life and teachings of Sri Rama- 
krishna who for twelve years actually practised the spiritual disci- 
plines as laid down by various religions and through each of them 
attained the same illumination in transcendental consciousness. 

Before we try to explain the nature of transcendental conscious- 
ness, let us try to explain what God is, because it is the truth of God 
that the seers realize when they enter into transcendental conscious- 
ness. 

Various are the conceptions which men have held of God. Yet 
not only Indian seers, but great teachers like Christ or Mahomet or 
Zoroaster claim that God is not a mere conception of the human 
mind, but that He is, and that He can be realized. Why is it then that 
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these teachers and various systems of thought speak of Him differ- 
ently ? The Rig Veda gives the answer: ‘Truth is one, sages name it 
variously.’ Sri Ramakrishna used to say, ‘God, Allah, Brahman, 
Self, Mother and so forth are the various names given to the same 
reality, as the one and the same substance “water” can be called by 
various names, such as water, pani, jala, etc.’ And so great religious 
teachers differ in form though not in actuality, chiefly because they 
try to express in human terms their experience of the highest 
consciousness. 

Sri Ramakrishna throws great light on the subject, as he har- 
monizes the various conceptions of God in the following words: 

“What God is, none can define in words. Everything else has been 
defiled, as it were, like the leavings of food. The Vedas, the Tantras, 
the Puranas, the systems of philosophy—all are defiled; they have 
been studied by men, and they have been uttered by human tongue. 
In a sense, therefore, they are no longer pure. But there is one 
truth of God. None has ever succeeded in describing that in words. 

‘When one attains samadhi (transcendental consciousness), 
then only comes to him the knowledge of Brahman. Then only does 
he attain the vision of God, In that ecstatic realization all thoughts 
cease. Perfectly silent he becomes. No power of speech is left by 
which to express Brahman. He comes back from his ecstatic con- 
sciousness, and thereafter, it may be, talks; but he talks only that he 
may teach humanity. The bee buzzes until it lights in the heart of 
the flower, It becomes quiet as soon as it begins to sip the honey. 
Then again, after it has its fill, when it is at last drunk with honey, 
it makes a sweet, murmuring sound. 

‘Brahman, whom the Vedas proclaim the Impersonal, is also the 
Divine Mother, the source of all power, the repository of all blessed 
qualities. The true knower of Brahman knows that He who is 
impersonal without attribute, beyond the gunas, is again the personal 
God, the God of love, the repository of all blessed qualities, 

‘He who lives continuously in the consciousness of God, and in 
this alone, knows Him in His true being. He knows His infinite 
expression, His various aspects. He knows Him as Impersonal no 
less than as Personal. 

‘Brahman, absolute existence, knowledge, and bliss, may be 
compared to an infinite ocean, without beginning or end. As through 
intense cold some portions of the water of the ocean freeze into ice, 
and the formless water appears as having form, so through the 
intense love of the devotee the Formless, Absolute, Infinite Exist- 
ence manifests Himself before him as having form and personality. 
But the form melts away again with the rise of the sun of knowledge. 
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Then, also, is the universe no more. Then is there but one infinite 
Existence.’ 

In short, Sri Ramakrishna declared, ‘There can be no finality to 
the infinite,’ And he taught men how to realize God in one’s own 
soul. To quote his words again: ‘Only when his heart becomes 
purified through the practice of spiritual disciplines does a man 
attain to wisdom. He then becomes convinced of the existence of 
God through realizing Him in his own soul. There is, however, 
something greater than this attainment. To become convinced that 
fire lies hidden in the wood is one thing but greater is it to light the 
fire, cook food, and satisfy one’s hunger. 

‘He indeed has attained the supreme illumination who not only 
realizes the presence of God, but who knows Him as both Personal 
and Impersonal, who loves Him intensely, talks to Him, partakes of 
His bliss. Such an illumined soul realizes the bliss of God while he 
is absorbed in meditation, attaining oneness with the indivisible, 
impersonal Being; and he realizes the same bliss as he comes to 
normal consciousness and sees this universe as a manifestation of 
that Being and a divine play.’ 

So not only do the seers of the Vedas but also modern prophets 
claim that God as the ultimate reality can be experienced in one’s 
own soul, This experience, let me repeat, is not the experience of 
the Senses, nor of the emotions, nor of the mind. This experience of 
God is the experience in samadhi or transcendental consciousness, 


which can be attained only by diligent, earnest, and strenuous 
Practice of spiritual disciplines, 


What is samadhi? Is it like the vision: 


; 5 s which an aspirant may 
occasionally experience ? As one 


x len practises spiritual disciplines, some- 
times wonderful visions of an ethereal light, or of spiritual forms of 
gods and goddesses or of Christ or Krishna or any saint or seer of 


the past, or of one’s own Guru may appear. One may hear or see 
many truths which are not normally experienced. These are mystic 
visions and should not be confused 


t with the attainment of samadhi. 
These are real experiences no doubt; that is, they are not to be 
discarded as dreams or hallucinations. But che great seers who 


have attained the highest spiritual illumination point out to us that 
too much importance must not be placed on these visions. They are 
indications of spiritual progress, or as Swami Vivekananda said, they 
are ‘mile-stones on the way to progress? but they are not the ex- 
periences one attains in samadhi. We must also note that such visions 
may not come to every spiritual aspirant, yet an aspirant may be 
Progressing towards spiritual illumination. Once a disciple of Sri 
Ramakrishna appealed to the master with the request that he might 
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have mystic visions such as many other disciples were having. To 
him Sri Ramakrishna replied: ‘Why are you anxious to get visions ? 
Do you think that visions make up the whole substance of spiritual 
illumination ? Try to cultivate devotion to God and learn perfect 
control of self. These are much greater than visions.’ 

These mystic visions have value in spiritual life inasmuch as with 
with their appearance, greater self-control and purity of heart are 
achieved; therefrom arises greater faith in spiritual attainment and 
the aspirant finds encouragement to proceed with his spiritual 
practices. 

Samadhi, however, is a much higher stage, beyond the mystic 
visions, and that this is so is known by its effects upon the life of the 
aspirant. When one attains samadhi, his whole life becomes com- 
pletely transformed. As Sri Ramakrishna says, a man then touches 
God, who is like the philosopher’s stone, and is turned into gold. 
All doubts and ignorance then forever vanish away. In the words 
of the Mundaka Upanishad: ‘All the knots of the heart are un- 
loosened, all doubts cease to exist—when one attains illumination,’ 
Swami Vivekananda has humorously declared that even if a fool by 
any chance were to enter into samadhi, he would come back a wise 
man. Can one then relate what he experiences in samadhi ? 

Let me quote in this connection what Father Poulain in inter- 
preting Christian mystic experiences writes: ‘Noble scenes, pro- 
found ideas are offered to their spirits. But they are unable to ex- 
plain what they have seen. This results not from any lethargy of 
their intelligence, but because they have been elevated to the vision 
of truths that the human spirit cannot attain to, and for which they 
have no terms. Will you ask a mathematician to express the pro- 
fundities of the infinitesimal calculus with the vocabulary of a 
child ?”! Professor James B. Pratt thinks ‘it is usually lack of memory 
rather than lack of terms that makes it impossible for the mystic to 
communicate to others the truths revealed to him in his ravishment.’? 

Though I am quite sure some of the great Christian mystics had 
attained the height of realization we call samadhi, yet the above 
description of Father Poulain of the experience of ‘noble scenes, 
profound ideas’ is not the description of the experience of samadhi. 
In this connection let me also quote two other descriptions of 
ecstasy as cited by Professor Pratt. One relates the experience of 
Herman Joseph: ‘Suddenly God enlarged the field of his insight: 
He showed him the firmament and the stars and made him under- 

* Quoted by Professor James B. Pratt in his valuable book, Religious 
Consciousness. 

* Religious Consciousness, P. 409. 
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stand their quality and quantity, or to speak more clearly, their 
beauty and immensity.’ Another quotation is from St Francis 
Xavier: ‘This state of intuition lasted about twenty-four hours; 
then, as if the veil had fallen again, I found myself as ignorant as 
before.’ These are certainly not the experiences in samadhi} I would 
simply interpret them as mystic visions. In samadhi the experience 
is not of many ideas or many truths, but rather the one truth of 
God. In the lower form of samadhi, the idea of ego, separate from 
God, is there, but only in relation to and in connection with God. 
The universe of many is then obliterated. And after one returns 
from samadhi, he does not find himself as ignorant as before, but 
he finds that ‘he lives, moves, and has his being in God.’ To quote 
Sri Ramakrishna: ‘When one has attained the supreme illumination, 
he lives always in God. With eyes closed, transcending the senses, 
absorbed in samadhi, he sees Him; and he sees Him with eyes open. 
For he sees Him as becoming all. Sri Chaitanya lived in three states 
of consciousness: the inner consciousness, wherein he would remain 
absorbed in samadhi, attaining his oneness with the Supreme 
Being; the middle consciousness, between the inner and the outer, 
wherein he would see the universe as the playground of Krishna, 
and Krishna playing in many forms and ways; and the outer con- 
sciousness, wherein he would sing the praises of God.’ 

I would say that Father Poulain’s explanation of the reason why 
these mystic visions cannot be communicated—that ordinary 
language lacks sufficient terms for a true account—and Professor 
Pratt’s conclusion that want of memory of the visions was the cause 
are probably both correct, as some visions may have fled from the 
memory as soon as the subject returned to normal consciousness, 
and again he may have been quite unable to tell what he had seen. 
Many mystic visions are, however, remembered, and many visions 
may be communicated to others. With regard to the experience of 
samadhi, however, may I emphatically assert that I have heard it 
directly from certain great souls who to my knowledge have attained 
samadhi, that there is no lack of memory of one’s experience in that 
state after one has returned to normal consciousness. Some part at 
least of that experience is moreover carried back into the normal state. 

Can the experience of samadhi be communicated to others ? Yes; 
and no. The reason why it cannot be expressed by word of mouth 
is not far to seek. To express is to define and limit. In samadhi is ex- 
perienced the indefinable and unlimited Existence, knowledge, and 
bliss. Let me quote in this connection what the great neo-Platonist 
Plotinus says:! ‘How, then, are we to speak of the One ? How can 

1 As quoted by Professor Pratt in Religious Consciousness. 
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we speak of it at all, when we do not grasp it as itself? . . . The 
answer is that though the One escapes our knowledge, it does not 
entirely escape us. We have possession of it in such a way that we 
speak of it, but not in such a way that we can express it.... Weare 
like men inspired and possessed who know only that they have in 
themselves something greater than themselves—something they 
know not what—and who therefore have some perception of that 
which has moved them, and are driven to speak of it because they 
are not (wholly) one with that which moves them. So it is with our 
relation to the Absolute One. When we use pure intelligence we 
recognize that it is the mind within the mind, the source of being 
and of all things that are of the same order with itself; but we see 
at the same time that the One is not identified with any of them but 
is greater than all we call being, greater and better than reason and 
intelligence and sense, though it is that which gives them whatso- 
ever reality they have.’ 

Perhaps in similar words will a Hindu mystic, who has the 
savikalpa samadhi (lower samadhi), describe his experience. 

Though, however, the experience in samadhi cannot be related 
by tongue, it can be communicated in silence to others more directly 
and perhaps more tangibly. In Krishna, Buddha, Christ, and Rama- 
krishna this power to transmit the spiritual experience, even to give 
samadhi to others, was most manifest, and this power has been 
proved and testified to, as we shall see later, most effectively by 
Ramakrishna in our modern era. In lesser souls, also, this power to 
communicate in silence has often been witnessed. This is the 
reason why scriptures advise living in the society of the holy. 

Samadhi is chiefly of two kinds: savikalpa, lower samadhi, and 
nirvikalpa, the higher kind. In the lower form of samadhi, there 
exists the sense of ‘I’ as distinct though not separate from God, 
wherein is realized the personal aspect of God. God the Creator, 
God the Father, God the Mother, God the Friend, God the 
Beloved—any or all of these aspects of God may then be realized 
in their completeness. 

Nirvikalpa is the higher form of samadhi, wherein no sense of the 
Separate ego is left, and there is realized the oneness of the self with 
God, the Impersonal. In that experience, there is neither J nor you, 
neither one nor many. Patanjali defines it as the cessation of all waves 
of the mind, that is, the complete stoppage of all thoughts and 
impressions of the mind, conscious and subconscious. Patanjali 
advises that the means to the attainment of this samadhi is the 
Practice of concentration through which may come cessation of all 
the waves of the mind. The Christian mystic Meister Eckhart 
L 
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mentions the same method of attainment in Mystische Schriften. 
‘Memory, understanding, will all tend towards diversity and multi- 
plicity of thought, therefore you must leave them all aside, as well 
as perception, ideation, and everything in which you find yourself or 
seek yourself. Only then can you experience this new birth—other- 
wise never.’! 

Sri Ramakrishna points out that in the attainment of nirvikalpa 
samadhi all sense of ego is completely wiped out and though this 
sense of ego is repossessed by the individual as he returns from 
samadhi, his ego is no longer the same ‘unripe’ ego as before; it has 
‘turned into gold by the touch of the philosopher’s stone’. It remains 
as the ‘servant of the Lord, as the child of God’. 

Nirvikalpa samadhi, however, is not to be confused with un- 
conscious trance. Sri Ramakrishna tells a story to illustrate the 
difference between nirvikalpa and unconscious trance. ‘A story,’ 
he says, ‘is told of a magician who was once showing tricks before 
a king, and was repeating, “King, give me money, give me food and 
dress.” Suddenly his tongue turned upward and was joined to the 
throat inside. As a result he attained the state of Kumbhak (suspen- 
sion of breath). He was silent, and there was apparently no sign of 
life. So he was buried. After a time when somebody dug into the 
burial place, the magician was found seated in yoga posture. There- 
upon he was brought up out of the grave, and people flocked to the 
place where he was, thinking that he was a holy man. Then he 
regained his consciousness and once more began to repeat, “King, 
give me money, give me food, give me dress”.” 

The crucial test of nirvikalpa or of savikalpa samadhi is that when 
a man returns from samadhi, he is not the same ignorant man as 
before his experience, for his whole life has become transformed with 
the attainment of illumination, and he now lives always in God and 
experiences the joy and freedom of a man in whom the divine side 
of his nature is expressed. After unconscious trance, on the contrary, 
or after deep sleep wherein the ego seems to have vanished, when a 
man returns to normal consciousness, his ego returns and he is the 
same ignorant individual. In contrast to unconscious trance and 
sleep, nirvikalpa samadhi is full of light. It is consciousness itself, 
without the contents of consciousness, such as of me or thee or of 
outer objects. 

That this contentless consciousness is not the same as the un- 
consciousness which occurs in sleep is brought out very clearly in 
the Upanishads. 

The Mandukya Upanishad, for instance, speaks of the three states 

1 Quoted by Professor Pratt in Religious Consciousness. 
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of consciousness—waking, dreaming, and dreamless sleep—and in 
contrast to these is the Turiya—the fourth, the transcendental 
consciousness. The Chandogya Upanishad, by the famous story of 
how Indra and Virochana went to learn of the knowledge of Brah- 
man from the teacher Prajapati, reveals how the unconsciousness of 
deep sleep serves no purpose in the knowledge of the Self, but that 
if we would attain our goal we must rise above and beyond the three 
states into the Turiya, the fourth. 


SWAMI VIVEKANANDA 


An Unpublished Lecture 


(This hitherto unpublished lecture was delivered by Swami Vivekananda 
to the Shakespeare Club of Pasadena, California, on January 27, 1900. 
It was recorded in a notebook which has recently been given to the 
Editors by Mrs Ida Herman, a personal friend of the Swami. Although 
this transcription was unedited, it has been thought best to make as 
few cuts and alterations as possible—in order to preserve the charm 
and force of Vivekananda’s characteristic idiom.) 


Now, ladies and gentlemen, the subject for this morning was to 
have been the Vedanta Philosophy. That subject itself is interesting, 
but rather dry and very vast. 

Meanwhile, I have been asked by your president and some of the 
ladies and gentlemen here to tell them something about my work 
and what I have been doing. It may be interesting to some here, 
but not so much so to me. In fact, I don’t quite know how to tell it 
to you, for this will have been the first time in my life that I have 
spoken on that subject. 

Now, to understand what I have been trying to do, in my small 
way, I will take you, in imagination, to India. We have not time to 
go into all the details and all the ramifications of the subject; nor is 
it possible for you to understand all the complexities in a foreign 
race, in this short time. Suffice it to say, I will at least try to give you 
a little picture of what India is like, 

It is like a gigantic building all tumbled down, in ruins. At first 
sight, then, there is little hope, It is a nation gone and ruined. But 
you wait and study, then you see something beyond that. The truth 
is that so long as the principle, the ideal, of which the outer man 8 
the expression, is not hurt or destroyed, the man lives, and there is 
hope for that man. If your coat is stolen twenty times, that is nO 
reason why you should be destroyed. You can get a new coat. The 
coat is unessential. The fact that a rich man is robbed does not hurt 
the vitality of the man, does not mean death. The man will survive. 

Standing on this principle, we look in and we sce—what ? India 


is no longer a political power; it is an enslaved race. Indians have n° 
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say, no voice in their own government; they are three hundred 
millions of slaves—nothing more! The average income of a man in 
India is two shillings a month. The common state of the vast mass 
of the people is starvation, so that, with the least decrease in income, 
millions die. A little famine means death. So there, too, when I 
look on that side of India, I see ruin—hopeless ruin. 

But we find that the Indian race never stood for wealth, Although 
they acquired immense wealth, perhaps more than any other nation 
ever acquired, yet the nation did not stand for wealth. It was a 
powerful race for ages, yet we find that that nation never stood for 
power, never went out of the country to conquer. Quite content 
within their own boundaries, they never fought anybody. The 
Indian nation never stood for imperial glory. Wealth and power, 
then, were not the ideals of the race. 

What then ? Whether they were wrong or right—that is not the 
question we discuss—that nation, among all the children of men, has 
believed, and believed intensely, that this life is not real. The real is 
God; and they must cling unto that God, through thick and thin. 
In the midst of their degradation, religion came first. The Hindu 
man drinks religiously, sleeps religiously, walks religiously, marries 
religiously, robs religiously. 

Did you ever see such a country ? If you want to get up a gang of 
robbers, the leader will have to preach some sort of religion, then 
formulate some bogus metaphysics, and say that this method is the 
clearest and quickest way to get to God. Then he finds a following. 
Otherwise, not. That shows that the vitality of the race, the mission 
of the race is religion; and because that has not been touched, 
therefore that race lives. 

See Rome. Rome’s mission was imperial power, expansion. And 
as soon as that was touched, Rome fell to pieces, passed out. The 
mission of Greece was intellect; as soon as that was touched, why, 
Greece passed out. So in modern times, Spain, and all these modern 
countries, Each nation has a mission for the world. So long as that 
mission is not hurt, that nation lives, despite every difficulty. But 
as soon as its mission is destroyed, the nation collapses. 

Now, that vitality of India has not been touched yet. They have 
Not given up that, and it is still strong—in spite of all their super- 
stitions. Hideous superstitions are there, most revolting, some of 
them—never mind. The national life-current is still there—the 
mission of the race. 

The Indian nation never will be a powerful, conquering people 
—never. They will never be a great political power; that is not their 
business, that is not the note India has to play in the great harmony 
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of nations. But what has she to play? God, and God alone. She 
clings unto that like grim death. Still there is hope there. 

So then, after your analysis, you come to the conclusion that all 
these things, all this poverty and misery, are of no consequence— 
the man is living still, and therefore there is hope. 

Well! You see religious activities going on all through the country. 
I don’t recall a year that has not given birth to several new sects in 
India. The stronger the current, the more the whirlpools and eddies. 
Sects are not signs of decay, they are a sign of life. Let sects multiply, 
till the time comes when every one of us is a sect, each individual. 
We need not quarrel about that. 

Now, take your country. (I don’t mean any criticism.) Here the 
social laws, the political formation, everything, is made to facilitate 
man’s journey in this life. He may live very happily so long as he is 
on this earth. Look at your streets—how clean! Your beautiful 
cities! And in how many ways a man can make money! How many 
channels to get enjoyment in this life! But, if a man here should say, 
‘Now look here, I shall sit down under this tree and meditate; I 
don’t want to work,’ why, he would have to go to jail. See? There 
would be no chance for him at all. None. A man can live in this 
society only if he falls in line. He has to join in this rush for the 
enjoyment of good in this life, or he dies. 

Now let us go back to India. There, if a man says, ‘I shall go and 
sit on the top of that mountain and look at the tip of my nose all the 
rest of my days,’ everybody says, ‘Go, and God speed to you! 
He need not speak a word. Somebody brings him a little food; 
somebody else brings him a little cloth, and he is all right. But if a 
man says, ‘Behold, I am going to enjoy a little of this life,’ every door 
is closed to him. 

I say that the ideas of both countries are unjust. I see no reason 
why a man here should not sit down and look at the tip of his nose 
if he likes. Why should everybody here do just what the majority 
here does ? I see no reason. 

Nor why, in India, a man should not have the goods of this life 
and make money. But you see how those vast millions are forced to 
accept the opposite point of view by tyranny. This is the tyranny of 
the sages. This is the tyranny of the great, tyranny of the spiritual, 
tyranny of the intellectual, tyranny of the wise. And the tyranny of 
the wise, mind you, is much more powerful than the tyranny of the 
ignorant. The wise, the intellectual, when they take to forcing their 
Opinions upon others, know a hundred thousand ways to make 


oe and barriers which it is not in the power of the ignorant to 
reak, 
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Now, I say that this thing has got to stop. There is no use in 
sacrificing millions and millions of people to produce one spiritual 
giant. If it is possible to make a society where the spiritual giant will 
be produced and all the rest of the people will be happy, as well, 
that is good; but if the millions have to be ground down, that is 
unjust. Better that the one great man should suffer for the salvation 
of the world. 

In every nation you will have to work through their methods. 
To every man you will have to speak in his own language. Now, in 
England or in America, if you want to preach religion to them, you 
will have to work through political methods—make organizations, 
societies, with voting, balloting, a president, and so on, because that 
is the language, the method of the Western race. On the other hand, 
if you want to speak of politics in India, you must speak through the 
language of religion. You will have to tell them something like this: 
‘The man who cleans his house every morning will acquire such and 
such an amount of merit, he will go to heaven, or he comes to God.’ 
Unless you put it that way, they won’t listen to you. It is a question 
of language. The thing done is the same. But with every race, you 
will have to speak their language, in order to reach their hearts. 
And that is quite just. We need not fret about that. 

In the Order to which I belong we are called Sannyasins. The 
word means, ‘a man’ who has renounced’. This is a very, very, very 
ancient Order. Even Buddha, who was 560 years before Christ, 
belonged to that Order. He was one of the reformers of his Order. 
That was all. So ancient! You find it m@ntioned away back in the 
Vedas, the oldest book in the world. In old India there was the 
regulation that every man and woman, towards the end of their 
lives, must get out of social life altogether and think of nothing 
except God and their own salvation. This was to get ready for the 
great event—death. So old people used to become Sannyasins in 
those early days. Later on, young people began to give up the world. 
And young people are active. They could not sit down under a tree 
and think all the time of their own death, so they went about 
preaching and starting sects, and so on. Thus, Buddha, being young, 
Started that great reform. Had he been an old man, he would have 
looked at the tip of his nose and died quietly. 

The Order is not a church and the people who join the Order are 
Not priests. There is an absolute difference between the priests and 
the Sannyasins. In India, priesthood, like every other business in 
social life, is a hereditary profession. A priest’s son will become a 
Priest, just as a carpenter’s son will be a carpenter, or a blacksmith’s 
son a blacksmith. The priest must always be married. The Hindu 
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does not think a man is complete unless he has a wife. An un- 
married man has no right to perform religious ceremonies. 

The Sannyasins don’t possess property, and they do not marry. 
Beyond that there is no organization. The only bond that is there is 
the bond between the teacher and the taught—and that is peculiar 
to India. The teacher is not a man who comes just to teach me and 
I pay him so much and there it ends. In India it is really like an 
adoption. The teacher is more than my own father, and I am truly 
his child, his son in every respect. I owe him obedience and 
reverence, first, before my own father, even; because, they say, the 
father gave me this body, but ke showed me the way to salvation, 
he is greater than father. And we carry this love, this respect for our 
teacher all our lives, And that is the only organization that exists. 
I adopt my disciples. Sometimes the teacher will be a young man and 
the disciple a very old man. But never mind, he is the son and he 
calls me ‘Father’ and I have to address him as my son, my daughter, 
and so on. 

Now, I happened to get an old man! to teach me, and he was very 

peculiar. He did not go much for intellectual scholarship, scarcely 
studied books; but when he was a boy he was seized with the 
tremendous idea of getting truth direct. First he tried by studying 
his own religion. Then he got the idea that he must get the truth of 
other religions; and with that idea he joined all the sects, one after 
the other. For the time being, he did exactly what they told him to 
do—lived with the devotees of these different sects in turn, until 
interpenetrated with the particular ideal of that sect. After a few 
years he would go to another sect. When he had gone through with 
all that he came to the conclusion that they were all good. He had 
no criticism to offer to any one; they are all so many paths leading 
to the same goal. And then he said: ‘That is a glorious thing, that 
there should be so many paths, because if there were only one path, 
perhaps it would suit only an individual man. The more the number 
of paths, the more the chance for every one of us to know the truth. 
If I cannot be taught in one language, I will try another, and so on.’ 
Thus his benediction was for every religion. 
3 Now, all the ideas that I preach are only an attempt to echo his 
ideas. Nothing is mine originally, except the wicked ones, every- 
thing I say which is false and wicked. But every word that I have 
ever uttered which is true and good, is simply an attempt to echo 
his voice. Read his life by Prof Max Muller. 

Well, there at his feet I conceived these ideas. There, with some 


other young men. I was just a boy. I went there when I was about 
1 Sri Ramakrishna, see p. 25. . 
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sixteen. Some of the other boys were still younger, some a little 
older—about a dozen or more. And together we conceived that 
this ideal had to be spread. And not only spread, but made practical. 
That is to say, we must show the spirituality of the Hindus, the 
mercifulness of the Buddhists, the activity of the Christians, the 
brotherhood of the Mohammedans, by our practical lives. ‘We shall 
start a universal religion now and here,’ we said. ‘We will not 
wait.’ 

Our teacher was an old man who would never touch a coin with 
his hands. He took just the little food offered, just so many yards of 
cotton cloth, no more. He could never be induced to take any other 
gift. With all these marvellous ideas, he was strict, because that made 
him free. The monk in India is the friend of the prince today, dines 
with him; and tomorrow he is with the beggar, sleeps under a tree. 
He must come into contact with everyone, must always move about. 
As the saying is, ‘The rolling stone gathers no moss.’ The last 
fourteen years of my life, I have never been for three months at a 
time in any one place—continually rolling. So do we all. 

Now, this handful of boys got hold of these ideas, and all the 
practical results that sprang out of these ideas. Universal religion, 
great sympathy for the poor, and all that, are very good in theory, 
but one must practise. 

Then came the sad day when our old teacher died. We nursed 
him the best we could. We had no friends. Who would listen to a 
few boys, with their crank notions? Nobody. At least, in India, 
boys are nobodies, Just think of it—a dozen boys, telling people 
vast, big ideas, saying they are determined to work these ideas out in 
life. Why, everybody laughed. From laughter, it became serious; 
it became persecution. Why, the parents of the boys came to feel 
like spanking every one of us. And the more we were derided, the 
more determined we became. 

Then came a terrible time—for me personally and for all the 
other boys as well. But to me came such misfortune! On the one 
side was my mother, my brothers. My father died at that time, and 
we were left poor. Oh, very poor, almost starving all the time. I 
was the only hope of the family, the only one who could do anything 
to help them. I had to stand between my two worlds. On the one 
hand, I would have to see my mother and brothers starve unto 
death; on the other, I had believed that this man’s ideas were for the 
good of India and the world, and had to be preached and worked 
out. And so the fight went on in my mind for days and months. 
Sometimes I would pray for five or six days and nights together, 
without stopping. Oh, the agony of those days! I was living in hell! 
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The natural affections of my boy’s heart drawing me to my family— 
I could not bear to see those who were the nearest and dearest to me 
suffering. On the other hand, nobody to sympathize with me. Who 
would sympathize with me. Who would sympathize with the 
imaginations of a boy ? Imaginations that caused so much suffering 
to others! Who would sympathize with me ? None—except one. 

That one’s sympathy brought blessing and hope. She was a 
woman. Our teacher, this great monk, was married when he was a 
boy, a mere child. When he became a young man, and all this 
religious zeal was upon him, he came to see his wife. Although they 
had been married as children, they had not seen very much of each 
other until they were grown up. Then he came to his wife and said: 
‘Behold, I am your husband; you have a right to this body. But I 
cannot live the sex life, although I have married you. I leave it to 
your judgement.’ And she wept and said: ‘God speed you! The Lord 
bless you! Am I the woman to degrade you ? If I can, I will help 
you. Go on in your work.’ 

‘That was the woman. The husband went on and became a monk, 
in his own way; and from a distance the wife went on helping as 
much as she could. And later, when the man had become a great 
spiritual giant, she came—really, she was the first disciple—and she 
spent the rest of her life taking care of the body of this man. He 
never knew whether he was living or dying, or anything. Some- 
times, when talking, he would get so excited that if he sat on live 
charcoals he did not know it. Live charcoals! Forgetting all about 
his body, all the time. 

Well, that lady, his wife, was the only one who sympathized with 
the idea of those boys. But she was powerless. She was poorer than 
we were. Never mind! We plunged into the breach. I believed, as I 
was living, that these ideas were going to rationalize India and bring 
better days to many lands and foreign races. With that belief, came 
the realization that it is better that a few persons suffer than that 
such ideas should die out of the world. What if a mother or two 
brothers die ? It is a sacrifice. Let it be done. No great thing can be 
done without sacrifice. The heart must be plucked out and the 
bleeding heart placed upon the altar. Then great things are done. Is 
there any other way? None have found it. I appeal to each one of 
you, to those who have accomplished any great thing. Oh, how much 
it has cost! What agony! What torture! What terrible suffering is 
behind every deed of success, in every life. You know that, all of you, 

And thus we went on, that band of boys. The only thing we got 
from those around us was a kick and a curse—that was all. Of course 
we had to beg from door to door for our food—got hips and haws— 
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the refuse of everything. A piece of bread here and there. We got 
hold of a broken-down old house, with hissing cobras living under- 
neath; and, because that was the cheapest, we went into that house 
and lived there. 

Thus we went on for some years, in the meanwhile making excur- 
sions all over India, trying to bring about the idea gradually. Ten 
years were spent without a ray of light! Ten more years! A thousand 
times despondency came; but there was one thing always to keep us 
hopeful—the tremendous faithfulness to each other, the tremendous 
love between us. I have got a hundred men and women around me: 
if I become the devil himself tomorrow, they will say: ‘Here we are 
still! We’ll never give you up!’ That is a great blessing. In happiness, 
in misery, in famine, in pain, in the grave, in heaven or in hell, he 
who never gives me up is my friend. Is such friendship a joke? A 
man may have salvation through such friendship. That brings 
salvation, if we can love like that. If we have that faithfulness, why, 
there is the essence of all concentration. You need not worship any 
gods in the world if you have that faith, that strength, that love, 
And that was there with us all throughout that hard time. That 
was there, That made us go from the Himalayas to Cape Comorin, 
from the Indus to Brahmaputra. 

This band of boys began to travel about. Gradually we began to 
draw attention: ninety per cent was antagonism, very little of it 
was helpful. For we had one fault: we were boys—in poverty and 
with all the roughness of boys. He who has to make his own way in 
life is a bit rough, he has not much time to be smooth and suave and 
polite—‘my lady and my gentleman’, and all that. You have seen 
that in life, always. He is a rough diamond, he has not much polish, 
he is a jewel in an indifferent casket. 

And there we were. ‘No compromise!’ was the watchword. ‘This 
is the ideal and this has got to be carried out. If we meet the king, 
though we die, we must give him a bit of our minds; if the peasant, 
the same,’ Naturally, we met with antagonism, 

But, mind you, this is life’s experience: if you really want the 
good of others, the whole universe may stand against you and cannot 
hurt you. It must crumble before your power. You have all the 
Power of the Lord Himself in you, if you are sincere and really un- 
selfish. And those boys were that. They came as children, pure and 
fresh from the hands of nature. Said our Master: ‘I want to offer at 
the altar of the Lord only those flowers that have not even been 
smelled, fruits that have not been touched with the fingers.’ The 
words of the great man sustained us all. For he saw through the 
future life of those boys that he collected from the streets of Calcutta > 
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so to say. People used to laugh at him when he said: ‘You will see— 
this boy, that boy, what he becomes.’ His faith was unalterable. 
‘Mother showed it to me. I may be weak, but when She says this 
is so—She can never make mistakes—it must be so.’ 

So things went on and on for ten years without any light, but with 
my health breaking all the time. It tells on the body in the long run: 
sometimes one meal at nine in the evening, another time a meal at 
eight in the morning, another after two days, another after three 
days—and always the poorest and roughest thing. Who is going to 
give to the beggar the good things he has ? And then, they have not 
much in India. And most of the time walking, climbing snow peaks, 
sometimes ten miles of hard mountain climbing, just to get a meal. 
They eat unleavened bread in India, and sometimes they have it 
stored away for twenty or thirty days, until it is harder than bricks; 
and then they will give a square of that. I would have to go from 
house to house to collect sufficient for one meal. And then the bread 
was so hard, it made my mouth bleed to eat it. Literally, you can 
break your teeth on that bread. Then I would put it in a pot and 
pour over it water from the river. For months and months I existed 
that way—of course it was telling on the health. 

Then I thought, I have tried India; it is time for me to try another 
country, At that time your Parliament of Religions was to be held, 
and someone was to be sent from India. I was just a vagabond, but 
I said, ‘If you send me, Iam going. I have not much to lose, and I 
don’t care if I lose that.’ It was very difficult to find the money, but 
after a long struggle they got together just enough to pay for my 
passage—and I came. Came one or two months early, so that I 
found myself drifting about in the streets here, without knowing 
anybody. 

But finally the Parliament of Religions opened and I met kind 
friends, who helped me right along. I worked a little, collected funds, 
started two papers, and so on. After that I went over to England and 
worked there. At the same time I carried on the work for India in 
America, too. 

My plan for India, as it has been developed and centralized, is 
this: I have told you of our lives as monks there, how we go from 
door to door, so that religion is brought to everybody without charge, 
except, perhaps, a broken piece of bread. That is why you see the 
lowest of the low in India holding the most exalted religious ideas. 
It is all through the work of these monks. But ask a man, ‘Who are 
the English ?’—he does not know. He says perhaps, “They are the 
children of those giants they speak of in those books, are they not ?” 
‘Who governs you ? ‘We don’t know.’ ‘What is the government ?” 
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They don’t know. But they know philosophy. It is a practical want 
of intellectual education about life on this earth they suffer from. 
These millions and millions of people are ready for life beyond this 
world—is not that enough for them ? Certainly not. They must have 
a better piece of bread and a better piece of rag on their bodies. The 
great question is, how to get that better bread and better rag for 
these sunken millions. 

First, I must tell you, there is great hope for them, because, you 
see, they are the gentlest people on earth. Not that they are timid. 
When they want to fight, they fight like demons. The best soldiers 
the English have are recruited from the peasantry of India. Death is 
a thing of no importance to them. Their attitude is, “Twenty times 
I have died before, and I shall die many times after this. What of 
that ? They never turn back. They are not given to much emotion, 
but they make very good fighters. 

Their instinct, however, is to plough. If you rob them, murder 
them, tax them, do anything to them, they will be quiet and gentle, 
so long as you leave them free to practise their religion. They never 
interfere with the religion of others. ‘Leave us liberty to worship our 
gods, and take everything else!’ That is their attitude. When the 
English touch them there, trouble starts, That was the real cause of 
the ’57 mutiny—they would not bear religious repression, The 
great Mohammedan governments* were simply blown up because 
they touched the Indians’ religion, 

But aside from that, they are very peaceful, very quiet, very gentle, 
and, above all, not given to vice. The absence of any strong drink, 
oh, it makes them infinitely superior to the mobs of any other 
Country. You cannot compare the decency of life among the poor 
in India with life in the slums here. A slum means poverty, but 
Poverty does not mean sin, indecency, and vice in India. In other 
countries, the opportunities are such that only the indecent and the 
lazy need be poor. There is no reason for poverty unless one is a 
fool or a blackguard—the sort who want city life and all its luxuries. 
They won’t go into the country. They say, ‘We are here with all the 
fun, and you must give us bread.’ But that is not the case in India, 
where the poor fellows work hard from morning to sunset, and 
somebody else takes the bread out of their hands, and their children 
go hungry. Notwithstanding the millions of tons of wheat raised in 
India, scarcely a grain passes the mouth of a peasant. He lives upon 
the poorest corn, which you would not feed to your canary birds. 

Now there is no reason why they should suffer such distress— 
these people; oh, so Pure and good! We hear so much talk about the 
sunken millions, and the degraded women of India—but none 
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come to our help. What do they say ? They say: ‘You can only be 
helped, you can only be good by ceasing to be what you are. It is 
useless to help Hindus.’ These people do not know the history of 
races. There will be no more India if they change their religion and 
their institutions, because that is the vitality of that race. It will 
disappear, so, really, you will have nobody to help. 

Then there is the other great point to learn: that you can never 
help, really. What can we do for each other? You are growing in 
your own life, I am growing in my own. It is possible that I can give 
you a push in your life, knowing that, in the long run, all roads lead 
to Rome. It is a steady growth. No national civilization is perfect, 
yet. Give that civilization a push, and it will arrive at its own goal: 
don’t strive to change it. Take away a nation’s institutions, customs 
and manners, and what will be left ? They hold the nation together. 

But here comes the very learned foreign man, and he says: ‘Look 
here: you give up all those institutions and customs of thousands of 


years, and take my tom-fool tin pot and be happy.’ This is all non- 
sense, 


We will have to help each other, 
farther: the first thing is to become unselfish in help. ‘If you do just 
what I tell you to do, I will help you. Otherwise not.’ Is that help ? 

And so, if the Hindus want to help you spiritually, there will be 
no question of limitations: perfect unselfishness. I give, and there 
it ends. It is gone from me. My mind, my powers, my everything 
that I have to give, is given: given with the idea to give, and no 
more. I have seen many times People who have robbed half the 
world, and they gave $20,000 ‘to convert the heathen.’ What for ? 
For the benefit of the heathen, or for their own souls ? Just think of 
that. 

And the Nemesis of crime is working. We men try to hoodwink 
our own eyes. But inside the heart, He has remained, the real Self. 
He never forgets. We can never delude Him. His eyes will never be 
hoodwinked. Whenever there is any impulse of real charity, it tells, 
though it be at the end of a thousand years, Obstructed, it yet 
wakens, once more to burst like a thunderbolt. And every impulse 
where the motive is selfish, self-seeking—though it may be launched 
forth with all the newspapers blazoning, all the mobs standing and 
cheering—it fails to reach the mark. 

I am not taking pride in this. But, mark you, I have told the story 
of that group of boys. Today there is not a village, not a man, not a 
woman in India that does not know their work and bless them. 
There is not a famine in the land where these boys do not plunge in 
and try to work and rescue as many as they can. And that strikes 


but we have to go one step 
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to the heart. The people come to know it. So help whenever you 
can, but mind what your motive is. If it is selfish, it will neither 
benefit those you help, nor yourself. If it is unselfish, it will bring 
blessings upon them to whom it is given, and infinite blessings 
upon you, sure as you are living. The Lord can never be hood- 
winked. The law of Karma can never be hoodwinked. 


SWAMI PRABHAVANANDA 


Sri Ramakrishna, Modern Spirit, and Religion 


I 


AMONGST the students of religion who are acquainted with the life 
of Sri Ramakrishna, perhaps only a few regard his life in all its 
phases as historically true, To these few, what appears to the rest 
as belonging to the class of legend and mythology becomes living 
spiritual truth. To them even the lives of Krishna, Buddha, or 
Christ which seem lost in the mist of myth and legend become true 
and living in the light of the life of Ramakrishna. But apart from 
these few, however, to most people who have drunk deep of the 
modern spirit, who refuse to accept anything as true which is 
beyond the realm of their personal discoveries and thus are circum- 
scribed by their own limitations, much that is told of Sri Rama- 
krishna’s life appears as legendary, and his super-normal experiences 
as fantastic, or, at best, the hallucinations of a disordered brain. 

A strange fact emerges here, however, which is, that certain 
people, while rejecting the supernormal experiences of Rama- 
krishna, and regarding samadhi as an hallucination, are the very 
ones who revere and honour him as a rare soul, nay, a man-god. As 
an example of such admiration one may cite the name of Pandit 
Shivanath Shastri, a most learned man, and contemporary of 
Ramakrishna, who was also one of the co-founders of the Sadharan 
Brahmo Samaj. The Pandit became a regular visitor to Rama- 
krishna, learning at his feet, and esteeming him as one of the greatest 
men alive. Yet the state of samadhi still remained to him an 
abnormality. 

In this connection one may also mention Professor Max Muller, 
and Romain Rolland, biographers of Ramakrishna, and two of the 
greatest thinkers of our age. They were attracted to and admired 
the superior spiritual genius of the man Ramakrishna, yet viewed 
many of the incidents of his life as legendary, and some of his 
spiritual experiences as delusions, or mental aberrations. UR 

Let us, therefore, analyse why there is this contradiction in the 
estimation of Ramakrishna; why he is accepted as a spiritual genius 
by those very people who at the same time reject some of the most 
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important experiences of his life—experiences which made him what 
he was. Is it true that Sri Ramakrishna had to pass through a ‘period 
of hallucination . . . whence his spirit was to rise in the fullness of 
joyous and harmonious power to mighty realizations for the benefit 
of humanity’ as Romain Rolland says; or may it be that the modern 
man sees these contradictions in Ramakrishna’s life, only because he 
himself is the product of an age which has failed in the under- 
standing of, and application to life, of the true spirit of religion ? 

To find an adequate answer, let us examine more closely this 
modern age and its reactions to the standards of religion; then we 
shall better be able to consider whether it rightly or wrongly 
evaluates the life of this great saint. 

The modern spirit can be defined as utilitarian and rationalistic 
or scientific. The history of the last four hundred years in Europe, 
since the age of the renaissance, marks the attempt at progress 
politically, economically, socially and intellectually from the stand- 
point of utilitarianism. The world today, however, is rudely shaken 
by the confusion that it is facing in every phase of life and human 
activity. The basic structure upon which we built the civilization 
of the West seems to be hopelessly collapsing. And we ask ourselves, 
‘Have we progressed ? or, are we not moving in a circle within an 
‘endless whirl of vain appearances? ? 

Though many of us are aware of the failure of the utilitarian 
standard, and though we may admit, as we face the stark reality of 
events in the history of the world, that there has been no real 
Progress, yet again, we cling in substance tenaciously to the same 
philosophy of utilitarianism and of progress. For the basic phil- 
osophy of the Western world is still the philosophy of flux, Life is 
ever changing, life is ever progressing—this is the cry of today. 
That there is an unchangeable reality, that there is ‘one in the many’, 
that there is a supreme goal attained in life—these fundamental 
truths are completely ignored by the man in the street as well as by 
the progressive philosophers and thinkers of today. The result is 
that the modern man rests content with this world; to him this 
world is all. He knows only life on earth and goodness and happiness 
are limited to creature comforts. In short earthly life is the object 
and sole purpose of all his struggles and actions. Even his religion 
is made subservient to fulfil his purpose on earth. 

This last statement, of course, does not apply to Christianity in 
its original form. The central idea in the teachings of Christ, like 
all true religions, is the evanescence of earthly life, and the transcen- 
dent reality of God,the one unchangeable Being above all the changes 


Of life. So my remarks in this essay do not apply to those devout 
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Christians who having realized the vanities of earthly life live im 
constant communion with God. 

But this ‘other-worldly’ attitude of Christ and Christianity has. 
been largely discarded by the West in her interpretation of the 
teachings of Jesus as something impractical and useless. To make 
Christianity practical to the modern man, it has been identified with. 
humanitarianism and social service. The religion of the majority of 
the intellectuals of today is doing good to and loving one another! 
True, they profess faith in God, but to them such a faith is only a 
means to inspire mankind to live harmoniously and happily on 
earth. This attitude has so permeated all strata of society, that it 
has become an accepted goal, so much so, that by now my readers 
will be asking themselves, what is wrong with this ideal ? Should not 
religion inspire man to love and serve humanity ? 

Bear patiently with me for a moment. I am not saying that the 
ideal of service and love is wrong; merely the fact that religion has 
been identified exclusively with this conception; and with such 
completeness that some theologians go so far as to say that God needs 
our help to straighten this world and its affairs. 

Thus there is no gainsaying that the religion of today may be 
termed humanist ethics. The other day I read how a well-known 
modern thinker (I am sorry to admit, he is an Indian—but a disciple 
of the modern West) remarked that communism as he has seen it 
in Russia is the true practical religion, for it does not merely believe 
in doing good, but it actually helps and does good to mankind. It is 
not that I have anything against communism, or as a matter of fact 
against any form of government. It is not within my sphere to judge 
any system. But to identify any existing form of government with 
religion is going too far. And the reason for this misunderstanding is 
that religion has been identified with humanist ethics, 

Does not modern Christianity teach adoration of God, a personal 
relationship with God ? Certainly it does. But to what extent? Is it 
only ‘tinged by emotion’, to borrow a phrase of Matthew Arnold? 
If the modern man prays at all, his prayer consists of petitions to 
enrich himself on earth, and he hands God over a few thanks*for 
allowing him to live on earth. In short he professes faith in God but 
does not care to devote himself to Him, nor does he care to under- 
stand the words of Jesus when he said: “Thou shalt love the Lord 
thy God with all thy heart, and with all thy soul, and with all thy 
mind.’ In fact, if a modern man dares to love God with the intensity 
that Christ speaks of he will be considered a spiritual freak. 

I have defined Western religion as humanist ethics. This ethical 
life of the majority of the intellectuals of today is, however, guided 
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by customs and social behaviour, external to himself. Stress is 
laid not upon self-control, or inner check, with a view to regener- 
ating one’s own self, but upon external decorum. Truly has it been 
remarked by Antoine De Rivarol: ‘People mean nowadays by a 
philosopher not the man who learns the great art of mastering his 
passions or adding to his insight, but the man who has cast off 
Prejudices without acquiring virtues.’ 

Now the question is, do not religions teach service to mankind, 
love for one another? Is it not a fact that the lives of Buddha, 
Christ, Ramakrishna and other spiritual souls have been the in- 
spiration in every age to deeds of love and benefit to humanity ? 
Very true. They were the inspirers; for who could have been drawn 
to such great ones if their deep love for mankind were not seen? 
Their very lives were sacrifices on the altar of God as humanity. 
Pandit Shivanath, though he denounced the samadhi of Rama- 
krishna, yet was attracted to him for his great love, his great sym- 
pathy and toleration. Romain Rolland saw how the spirit of Rama- 
krishna rose ‘in the fullness of joyous and harmonious power to 
mighty realizations for the benefit of humanity’. Ramakrishna’s 
heart indeed bitterly wept at the suffering and ignorance of man- 
kind. The disciple Vivekananda, the torch bearer of his master’s 
message, said that he did not even care for his own liberation if 
only he could give liberation to one individual soul. Christ died on 
the cross for suffering humanity, Buddha denied himself the throne 
of a mighty kingdom that he could bring eternal life to mankind, 
Indeed the lives of spiritual men and women bring immense 
blessings to all. 

But the question still remains, what kind of benefit and blessings 
do these great ones bring? Are they philanthropists, and are their 
lives devoted to social, political and economic regeneration? In 
short, are they interested in our world and its affairs ? The modern 
man will undoubtedly see in a Christ, a Buddha, or a Ramakrishna 
a lover of humanity, and a philanthropist, and thus appreciate these 
Spiritual giants. But such appreciation is misinterpretation. This 
may appear to many a very strange and rather bold statement. 
Nevertheless the fact remains that all spiritual souls know that this 
world is a vanishing dream. They know that they are ‘not of this 
world.’ Thus they are interested neither in the world nor straighten- 
ing its affairs. But what they are concerned about is you and me and 
every individual. Not to do us any earthly good, not to give us the 
taste of life that ends in death, not to give us happiness that lasts 
for a moment; but their concern is to lead us to that life which is 
eternal, to that joy which knows no sorrow, to that knowledge which 
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brings liberation. They give their life-blood for humanity that man 
may wake up from his dream of ignorance of an earthly life and be 
born in the life in spirit. Therefore, such spiritual souls are by no 
means humanists in the sense of those who believe that ‘this world 
is all and we must rest content with it.’ 

In the words of Swami Vivekananda the world is like a ‘dog’s 
curly tail’. You straighten it and it curls again; which does not 
mean that we are to be indifferent to the world’s sufferings any 
more than these great ones were indifferent, 

As they were not humanists in the accepted sense, what may we 
ask is their attitude to this problem? Vivekananda taught man to 
serve man as God. To quote the words of Christ: ‘For inasmuch as 
ye have done it unto the least of these my brethren, ye have done it 
“unto me.’ This teaching of Christ is often quoted to inspire people 
to philanthropy and humanitarian works. Emphasis is laid upon 
doing and not upon the attitude with which we do. And that makes a 
world of difference. ‘Ye have done it unto me’—thus Christ taught 
-us to worship *God in suffering humanity. The object; the ideal, is 
to worship God, to serve Him. The building of hospitals and schools, 
and feeding the poor, are but means to that end. The modern man 
takes up the means as an end; the ideal is completely forgotten. Sri 
Ramakrishna once said to a rich disciple of his, who was bent upon 
philanthropy: ‘If you see God, would you ask Him to build hospitals 
and schools? About Vidyasagar, who was well-known for his 
humanitarian work and was literally regarded as ‘the ocean of 
kindness,’ Sri Ramakrishna remarked: ‘That man does not know 
that he has the jewel within himself. When he knows it, his work in 
the outside world will drop away from him,’ 

In this connection it would be interesting to pass a few remarks 
on the philanthropic and social service that the Ramakrishna 
Mission is doing in India and which the intelligentsia and visitors 
to India speak of highly. They recognize and praise our work as a 
great philanthropic deed. The monks of the Ramakrishna Order 
are regarded by many, who do not know our inner attitude, as great 
humanitarians. But the fact is, none of the monks of the Rama- 
krishna Order regards himself as a humanitarian. His one ideal in 
life is to know God, and he knows that worship and meditation are 
the means to that end. When he is engaged in the service of man he 
knows he is worshipping God. Which brings to my memory a very 
interesting incident which throws light on the subject. A young 
disciple of Swami Vivekananda, being inspired by the ideals of 
renunciation and service, devoted himself to the nursing of the sick 
and helping of the poor. From a very humble beginning his work 
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grew into a huge organization. The disciple was the head of the 
institution for many years, which is one of the largest homes of 
service in India under the Ramakrishna Mission. Swami Brahman- 
anda, an immediate disciple of Ramakrishna, and who was the 
leader of the Ramakrishna Mission at that time, kept watch over the 
spiritual progress of all the disciples and monks of the Order. When 
Swami found out that to this disciple, who was the head of the home 
of service, work became more important, he relieved him of his 
duties and sent him away to practise austerities and live exclusively 
the life of meditation. I record this incident here to point out that 
the ideal of the Ramakrishna Mission has been from its inception to 
help man to attain God, to help him to be devoted to God and be 
absorbed in His love and knowledge. Service to mankind is the 
worship of God, and as such is a means to that end. Therefore, 
serving man, let us not forget that this is but a form of worship. 

Now let me ask those who preach brotherly love and forget to 
love God with all their heart, soul and mind, why is it that in spite 
of this teaching of love for mankind and service to Humanity, when 
it actually comes to living, it does not work ? How is it that though 
one may sincerely wish to love the world, the reaction is the complete 
opposite, despite one’s will to the contrary ? And man finds, by his 
contact with people, that the ideal of universal love is not practical. 
Yet as he looks at the lives of Christ or Buddha or Ramakrishna he 
finds that they had this love in their hearts and to them it was 
practical. To take an illustration from the life of Sri Ramakrishna: 
There were times in his life when he would feel that treading the 
grass, the very grass itself would be hurt; for he saw everywhere the 
one life, his own Self. One time a boatman was severely beaten by a 
cruel person and Ramakrishna cried out: ‘Oh! how painful!’ and the 
disciples saw marks of the beating on Ramakrishna’s person. Can 
we feel such unity ? Can we feel for humanity that way ? We admire 
this love, we want to imitate such lives 3 but in practice we fail. 
And why ? 

Today the philosopher and the man in the street talk about unity 
and expansion; and they try to reach this unity by expanding them- 
selves, as it were, into space. But they fail. To attain unity with all 
beings and to love humanity, two things are needed which the 
modern man and thinker lack. The first is the check of inner passion, 
or self-control; and the second is the art of diving deep within one’s 
own soul; in other words, the following of the first commandment 
of Christ, which is to love God with all one’s soul, heart and mind. 
Shun ego or selfishness and learn to dive deep within yourself, for 
the Kingdom of God is within your own soul; then you find that it 
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is the same God dwelling in the hearts of all. Universal love is thus 
attained, for ‘in that realization,’ to quote the words of the Upani-~ 
shads, ‘you know that the one Self has become all’. (Yashmin 
Sarvani bhutani Atmaibabhut vijanatah.) ‘Love thy neighbour as 
thyself,’ because thy neighbour is thine own Self, Know this Self. 

Herein lies the cause of man’s confusion. Emerson hit the nai} 
on the head when he said: 


There are two laws discrete 

Not reconciled— 

Law for man, and law for thing; 
The last builds town and fleet, 
But it runs wild, 

And doth the man unking. 


The superficial humanists of today who regard this world as 
important, and earthly pursuits as paramount, by seeing man 
merely as a physical and mental being, know only of the ‘law for 
things’ and are ignorant of the ‘law for man’, For they ignore the 
truth that there lies in man something more real, something greater 
than is apparent in his everyday consciousness; they forget that 
there is the Self in man, the Spiritual presence, which is the source 
of life, thought and consciousness. And thus in the phraseology of 
Emerson they ‘un-king the man’, 

Because of the ignorance of the Spiritual presence in man, the 
moderns have no supreme Purpose, no ideal or goal, in life. And as 
such life to them has become meaningless, and meaningless it will 
remain so long as they take the physical self as the real man and 
earthly pursuits as the be all and end all of life, The hunger for the 
eternal, the immortal longings have thus been stifled by them. True 
it is that preachers of religions ask man to look forward to eternity in 
the midst of his earthly pursuits, but this looking forward is an 
expectation to achieve the kingdom of God after he has lived his 
allotted time on earth, Though they may quote every day the 
teachings of Christ that the ‘Kingdom of God is within’ and ‘is 
come nigh unto you’, many do not believe that it can be attained 
while living on earth. The result is that the ‘Kingdom of heaven’ 
has begun to be looked upon as a grandma’s story. 

To understand the true spirit of any religion and to appreciate 
the greatness of teachers like Christ, Buddha, or Ramakrishna, there 

is one thing most important which we must know and recognize 
and which unfortunately the modern thinker, as I have just men- 
tioned, does not know and believe; and it is just this: that there is a 
supreme purpose, a supreme goal, which can be achieved in life, 
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“having attained which no other acquisition seems of any value’ 
(Gita). The immortal longing of mankind is expressed in the 
prayer of the Upanishads: ‘Lead us from the unreal to the real; 
lead us from the darkness to light; lead us from death to im- 
mortality.’ The immortal longing of humanity is to attain the 
“eternal amongst the non-eternals of life, the abiding, infinite joy 
in the midst of the fleeting pleasures of life’ (Upanishads). And we 
must know that this longing can really be satisfied on earth. The 
greatness of a spiritual soul lies in the fact that he has achieved this 
reality. The central theme of all true religions, and of all philosophy 
of life, in one Sanskrit word, is jivanmukti, which can be interpreted 
as liberation in life, tasting the bliss of Brahman, or attaining the 
Kingdom of God. Liberation from the bondages of life, the King- 
dom of God, is not a far-off ideal which may or may not be realized 
after death, but it is perfection to be attained on this earth, while 
living in the body, moving and acting apparently like all ordinary 
human beings. ‘On this earth, the mortal becomes immortal,’ says 
the Katha Upanishad. In the words of Christ: ‘But whosoever 
drinketh of the water that I shall give him. . . shall be in him a well 
of water springing up into everlasting life.’ Buddha says: ‘Verily I 
say unto thee, the Tathagata lives in the pure land of eternal bliss 
even now while he is still in the body.’ Samkara, in his commentary 
on the Brihadaranyaka Upanishad writes: ‘One attains Brahman $ 
and he attains It here on earth and not after death of the body.’ 
(Ihaiva Brahmaiva san Brahma apyeti na sharira patat uttarakalam.) 

Is it then any wonder that man should worship Christ, Buddha, 
or Ramakrishna as embodiments of Godhead who not only had 
attained this liberation in life and entered the Kingdom of God but 
could give that liberation to others by their touch ? In our modern 
times we have witnessed the lives of the disciples of Ramakrishna 
who as they came to the Master testified how their bonds of ignor- 
ance were severed and how they were illumined by his grace, by a 
mere touch, 

All true religions and all spiritual teachers worth the name are 
emphatic in pointing out that the one and only purpose of human 
life and existence is to attain moksha or liberation, which is the same 
as perfection and which is attained by entering the Kingdom of God 
within, ‘Be ye perfect,’ says Christ. “You are complete in Godhead,’ 
comments St Paul. 

All spiritual wisdom*in the world tells man that he can con- 
sciously unite himself with the divine while living in this body and 
thus may attain perfection. For in each man is God concealed. 
Purity, freedom, illumination, peace, perfection are all identical 
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with the immortal Self which only remains to be uncovered. ‘As 
people ignorant of a golden treasure that has been hidden under- 
ground may walk over it again and again and yet never find it, so all 
beings, though every moment living in Brahman, never find him, 
for he is hidden by a covering of ignorance. . . . Brahman is the Self 
within, untouched by any deed, ageless, and deathless, free from 
grief, free from hunger and thirst. The etheric centre within the 
heart, where dwells Brahman, is like a boundary which separates 
That from the mundane world. Day and night do not cross that 
boundary, nor old age, nor death; neither grief, nor pleasure, nor 
good deeds, nor evil deeds reach That. All evil shuns That, because 
That is free and can never be touched by an impurity.” 

St Augustine wrote: ‘I, Lord, went wandering like a strayed 
sheep, seeking thee with anxious reasoning without, whilst thou 
wast within me, ... I went round the streets and squares of the city 
of this world secking thee, and I found thee not, because in vain I 
sought without for him who was within myself.’ 3 

To seek for the perfection in Godhead, to seek for the truth that 
gives us freedom, is to seek for our true Self, Religion is not any- 
thing extraneous to ourselves that we have to acquire, neither is it 
something which we may or may not believe, but it is something 
living in the soul of each man. And as no man can jump out of 
himself, so no man can free himself from this living religion. Only 
it remains hidden in most men and it awaits their finding. Mother 
Nature, however, is patient and she gradually leads each man by the 
hand to awaken in him ultimately that which is his birthright. Man 
may incarnate again and again until he has learned his lesson and is 
awakened to the worth, the golden treasure, the Kingdom of God 
which lies within the depths of his own soul. 

The man who loves and worships God as separate from himself 
really gives devotion to Him who is the Self within, The followers 
of the path of Love worship God as Father, Mother, Friend, or 
Beloved. All Hindu worshippers know, however, that God whom 
they love and worship dwells within the Shrine of their own hearts, 
They call him dehabhritam atma—the Self hidden within the body. 
St Augustine was aware of it as also are other true Christian devotees. 
What is this Self which is identical with Brahman? A distinction 
should be made between the apparent, phenomenal self, and the 
real Self, which is divine. The Katha Upanishad which I quote here 
clearly explains the philosophy of Self:  * 

‘Both the individual self and the universal Self, the Atman, have 
entered the cave of the heart, the supreme abode of the Most High. 

1 Chandogya Upanishad. 
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Of these the former enjoys the pleasures within the realm of the 
body. The knower of Brahman, together with the householders who 
observe the fire sacrifices, sees a difference between them as be- 
tween the darkness and the light. 

‘Of the two selves—the illusory or individual self, of which all 
are aware, and the real Self, which few know—it is as unchangeable 
being that the real Self is first recognized. He who has recognized 
it as unchangeable being—to him will be revealed its innermost 
nature. 

‘That which is awake in us even while we are asleep, shaping (in 
dream) many objects of desire, That indeed is pure, That is Brahman, 
and That verily is called Immortal. All the worlds have their beings 
in That and none can transcend That, That is the Immortal Self. 

‘As fire, though one, filling the world, takes the shape of each 
object it burns, so the indwelling Self in all, though one, takes the 
form of each object it fills, yet transcends all. ` 

‘As air, though one, filling the world, takes the shape of each 
object it enters, so the indwelling Self in all, though one, takes the 
form of each object it fills, yet transcends all. 

“As the sun, the revealer of all objects to the séer, is not touched 
by the sinful eye nor by the impurities of objects it gazes upon, so 
the one Self, dwelling in all, is not touched by the miseries of the 
world. For He transcends all. 

‘He is One, the Lord, the innermost Self of all 3 of one form he 
makes many forms. The wise man who sees Him revealed in his 
own soul, to him belongs eternal happiness; to none else, to none 
else, 

‘The eternal among non-eternals, the intelligence of the in- 
telligent, He, though one, fulfils the desires of many. The wise man 
who sees Him revealed in his own soul, to him belongs eternal peace; 
to none else, to none else.” 

The immortal longing of man is thus realized in his own being, 
which is the one Self of the universe—the God we seek. ‘Town and 
fleet’ are not eternal, They live and die. Man must live and struggle 
for that which is eternal in him. 

We offer our deep homage to Christ, Buddha, or Ramakrishna 
Not because of their accomplishments in the external world—of which 
they had practically none—but because of their attainment. They 
were the children of Light; they became one with the Light. 


CHRISTOPHER ISHERWOOD 


Vivekananda and Sarah Bernhardt 


In Paris, during the late summer of 1900, Swami Vivekananda had 
a conversation with the most famous woman of the Western world. 
It was probably, but not certainly, their first meeting. The two- 
volume Life of Vivekananda, by his Eastern and Western disciples, 
refers somewhat vaguely to an earlier occasion, in the United States, 
on which Bernhardt ‘sought an interview with him’ (that hardly 
sounds like the imperious Sarah, who had made royalty take its 
hat off in her presence!) ‘and expressed her admiration and intense 
interest in the sublime teaching of the philosophy he so eloquently 
and truly represented.’ The date given for this encounter, 1895, 
would seem, in any case, to be wrong. Bernhardt was not in the 
States that year, though she visited them for a six-month tour in 
1896. Moreover, Swamiji himself, writing in 1900 about the people 
he has met in Paris, particularly mentions that he and Madame 
Calvé, the singer, were Previously acquainted, but speaks of 
Bernhardt as though they had just been introduced. 

His correspondent was Swami Trigunatita, back home in India, 
and the tone of these travel-letters, which were intended for publica- 
tion, is instructive, gossipy, explosive, facetious, affectionate and 
prophetic by turns: they are among the most characteristic things 
Vivekananda ever wrote. ‘Madame Bernhardt,’ he tells his brother- 
monk, ‘is an aged lady; but when she steps on the stage after 
dressing, her imitation of the age and sex of the role she plays is 
perfect! A girl, or a boy—whatever part you want her to play, she is 
an exact representation of that. And that wonderful voice! People 
here say her voice has the ring of silver strings!’ 

In a couple of months the ‘aged lady’ was going to be fifty-six 
years old. Even the unkind camera shows us that, ‘on the stage 
after dressing’, she did not look a day over thirty. Her photograph 
in the role of L’Aiglon, the Duke of Reichstadt, which she played 
for the first time in March of that year, presents an astonishingly 
slender and erect little personage in a riding-coat and high boots 
with spurs, neither boy nor girl, woman nor man, sexless, ageless, 
and altogether impossible by daylight, outside the walls of a theatre. 
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Some later references in another of the letters to the story of Napo- 
leon’s tragic son suggest that Vivekananda must almost certainly 
have seen Sarah in this, her greatest dramatic triumph after La 
Dame aux Camélias. 

Bernhardt was then on the final peak of her mountainous career. 
Her acting was probably better than it had ever been before: better, 
certainly, than in the nineties, when her hit-or-miss noisiness, 
ranting and hammering had provoked the brilliant scolding of the 
young theatre critic Bernard Shaw, and his unfavourable com- 
parisons between her and the more modern restraint of Eleanora 
Duse. She had disciplined herself, artistically and emotionally. The 
crazy days of her publicity—of the balloon-trip, the coffin, and the 
shooting of the St Louis Bay bridge—were far behind her. The 
shameful tragedy of her marriage with Damala had been ended, long 
ago, by his death from morphine poisoning. Her extravagance was 
still immense, but so were her earnings, And the accident in Rio de 
Janeiro which was to result in her gradual crippling was stiil five 
years ahead. 

Swamiji seems to have been taken round to visit her in her 
dressing-room at the theatre after a performance. One wonders who 
introduced them, what word was used to describe the Swami’s 
occupation to the actress, and whether she had already heard of 
him. ‘Madame Bernhardt,’ writes Vivekananda, ‘has a special 
regard for India; she tells me again and again that our country is 
“très ancien, très civilisé” —very ancient and very civilized.’ There 
must have been a gleam in Swamiji’s eye as he politely received this 
flattering information. 

They talked, as was natural, of the only play Sarah had ever 
produced with an Indian setting. It was Izéil, by Morand and 
Silvestre, an expensive flop. Bernhardt had always obstinately 
liked this piece, perhaps because it displayed her undoubted talent 
for theatrical décor. ‘She told me that for about a month she had 
visited every museum and made herself acquainted with the men 
and women, and their dress, the streets and bathing ghats and every- 
thing relating to India.’ 

‘Madame Bernhardt,’ the letter concludes, ‘has a very strong 
desire to visit India. “C’est mon réve—It is the dream of my life,” 
she says. Again, the Prince of Wales has promised to take her over 
to a tiger and elephant hunting excursion. But then she said, she 
must spend some two lacs of rupees if she went to India! She is 
of course in no want of money. “La divine Sarah?—the divine 
Sarah—is her name—how can she want money ?—She who never 
travels but by a special train! That pomp and luxury many a prince 
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of Europe cannot afford to indulge in! One can only secure a seat 
in her performance by paying double the fees, and that a month in 
advance! Well, she is not going to suffer want of money! But Sarah 
Bernhardt is given to spending lavishly. Her travel to India is 
therefore put off for the present.’ 

Underneath these few mock-serious, bantering sentences, one 
senses the warmth of an immediate sympathy and liking. You can 
picture Swamiji sitting opposite the vivid, Semitic little French- 
woman, large and jolly, his amused glance taking in the whole 
luxurious setting, the jewels, the mirrors, the silks, the cosmetics, 
the marvellous robes. Here, as in all women everywhere, he saluted 
his own daughter, sister, mother: here, as always, he bowed to the 
eternal Godhead, beneath yet another of those queer disguises which 
bewilder our wanderings towards Self-realization. Here, also, he 
surely recognized, to an unusual degree, the virtue he prized so 
highly: courage. Courage was, perhaps, the one quality which these 
fantastically dissimilar personalities had in common: the courage 
which had supported Vivekananda in the blackest hours of spiritual 
torment, of his Master’s loss, of all the early struggles and trials of the 
Order, and which had never deserted him in the jungle or the moun- 
tains or the drawing-rooms of American millionaires: the courage 
which had nerved Sarah in her battles to raise her child, in her work 
during the siege of Paris, in her defence of Dreyfus, in her return to the 
stage at the age of seventy-two after the amputation of her right leg. 
Swamiji must have been aware of this, and loved her for it. 

And how did Bernhardt think of him ? Perhaps, curiously enough, 
as a kind of colleague. Had not he, also, appeared triumphantly 
before the public? Many actors and actresses, including Sarah 
herself as Joan of Arc, have represented saints—at any rate, to the 
satisfaction of the audience beyond the footlights. Swamiji, on the 
other hand, with his superb presence and sonorous voice, might 
well have been mistaken for a great actor. 

In a photograph of this period, we see how the eyes of the young 
sannyasin, burning almost intolerably with mingled devotion and 
doubt, have softened and deepened in the face of the mature man. 
The big lips and the lines spreading from the wide nostrils have a 
curve of watchful humour, in which there is neither irony, nor 
bitterness, nor resignation—only a great calm, like the sea, with 
certainty dawning over it, an absolute, arising sun. ‘Are you never 
serious, Swamiji ? somebody asked him, rather reproachfully, and 
was answered: ‘Oh, yes. When I have the belly-ache.’ Even this 


Was an overstatement; for the smiling, joking Vivekananda of 1900 
was already a very sick man. 
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He and Bernhardt never saw each other again. In October, the 
Swami’s party left Paris for Austria, the Balkans and Egypt, whence 
he sailed to India, arriving home at the Belur monastery early in 
December. Thus ended his last journey to the West. The longer 
journey, also, was nearly over. One day in July 1902, wishing per- 
haps to spare his friends the agony of a good-bye, he passed, by 
Stealth as it were, into samadhi, and did not come back. 

Sarah survived him for twenty-one years, survived the first world 
war, lived on into the era of Chaplin and Pickford and the Keystone 
Cops, appeared in two or three movies herself, and died in action, 
getting ready to rehearse a new play. 

In the half-dozen Bernhardt biographies I have been able to 
consult, the name of Vivekananda is not even mentioned. In fact, 
this brief anecdote of their meeting, with its exchange of conven- 
tional small-talk and politeness, would seem to have no point what- 
soever, That is just what makes it so fascinating and so significant. 
When poets or politicians foregather, we expect epigrams and 
aphorisms; for talk is their medium of expression. But talk is not, 
Primarily, the medium of the man of illumination. His way of 
approach is more direct, more subtle and more penetrating. He 
makes contact with you below the threshold of everyday awareness. 
No matter whether he speaks of the Prince of Wales, or of God, or 
only smiles and says nothing; your whole life will be, to some 
degree, changed from that moment on. 

That’is why—despite the biographers’ silence, and the lack of 
high-class philosophical conversation—one dare not say that 
Swamiji’s visit made no great or lasting impression upon Sarah. 
The spotlight of history, which reveals a tiny area of surface-action 
so brightly, cannot help us here. All we can venture to say is this: 
“One day, the two human mysteries known to this world as Bern- 
hardt and Vivekananda met, exchanged certain signals which we 
do not understand, and parted, we do not know why. All we do 
know is that their meeting, like every other event in this universe, 
did not take place by accident.’ 


ALDOUS HUXLEY 


Man and Reality 


For those who live within its limits, the lights of the city are the 
only luminaries of the high sky. The street lamps eclipse the stars, 
and the glare of the whisky advertisements reduces even the moon- 
light to an almost invisible irrelevance. 

The phenomenon is symbolical, a parable in action. Mentally and 
physically, man is the inhabitant, during the greatest part of his 
life, of a purely human and, so to say, home-made universe, 
scooped by himself out of the immense, non-human cosmos which 
surrounds it, and without which neither it nor he could exist. 
Within this private catacomb we build up for ourselves a little world 
of our own, constructed of a strange assortment of materials— 
interests and ‘ideals’, words and technologies, cravings and day- 
dreams, artifacts and institutions, imaginary gods and demons. 
Here, among the magnified projections of our own personalities, 
we perform our curious antics and perpetrate our crimes and 
lunacies, we think the thoughts and feel the emotions appropriate 
to our man-made environments, we cherish the crazy ambitions that 
alone make sense in a madhouse, But all the time, in spite of the 
radio noises and the neon tubes, night and the stars are there—just 
beyond the last bus stop, just above the canopy of illuminated smoke. 
This is a fact which the inhabitants of the human catacomb find it 
all too easy to forget; but whether they forget or remember, a fact 
it always remains. Night and the stars are always there; the other, 


non-human world, of which the stars and night are but the symbols, 
persists and is the real world. 


Man, proud man, drest in a little brief authority— 
Most ignorant of what he’s most assured, 

His glassy essence—like an angry ape, 

Plays such fantastic tricks before high heaven 

As make the angels weep. 


So wrote Shakespeare in the only one of his plays which reveals any 
deep concern with the ultimate spiritual realities. It is the ‘glassy 
essence’ of man that constitutes the reality of which he is most 
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assured, the reality which sustains him and in virtue of which he 
lives. And this glassy essence is of the same kind as the Clear Light, 
which is the essence of the universe. Within us, this ‘spark’, this 
‘uncreated depth of the Soul’, this atman, remains unsullied and 
unflawed, however fantastic the tricks we may play—just as, in the 
outer world, night and the stars remain themselves in spite of all 
the Broadways and Piccadillies, all the searchlights and the incen- 
diary bombs. 

The great non-human world, which exists simultaneously within 
us and without, is governed by its own divine laws—laws which we 
are free to obey or disobey. Obedience leads to liberation 3 dis- 
obedience to a deeper enslavement to misery and evil, toa prolonga- 
tion of our existence in the likeness of angry apes. Human history is 
a record of the conflict between two forces—on the one hand, the 
silly and criminal presumption that makes man ignorant of his 
glassy essence; on the other, the recognition that, unless he lives in 
conformity with the greater cosmos, he himself is utterly evil, and 
his world, a nightmare. In this interminable conflict, now one side 
gains the upper hand, and now the other. At the 
are witnessing the temporary triumph of th 
of man’s nature, For some time now we ha’ 


cal reply: the destruction 


ends of politics, revolution and war. 
that we are, or shall become in som: 


rtal danger of becoming devils, 
ideals’ may be, however beauti- 
lue-prints) of ruining our world 
The triumph of humanism is the defeat 


Fortunately, as Whitehead has Pointed out, 


the moral order of 
the universe con: 


sists precisely in the fact that evil is self-stultifying, 


- The evil individuals or Societies 
> or reduced to impotence through mere 
may reach a condition, if the orgy of evil is 
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too much prolonged, of such weariness and disgust that they find 
themselves forced, by a kind of sanguinary reductio ad absurdum, 
to surrender to the obvious truth that men are not gods, that they 
cannot control the destiny even of their own home-made world and 
that the only way to the peace, happiness and freedom they so 
ardently desire is through the knowledge of and obedience to the 
laws of the greater, non-human cosmos. 

‘The further you go towards the East,’ Sri Ramakrishna was 
fond of saying, ‘the further you go away from the West.’ This is 
one of those apparently childish remarks, which we meet with so 
often among the writings and recorded sayings of religious teachers. 
But it is an apparent childishness that masks a real profundity. 
Within this absurd little tautology there lies, in a state of living, 
seminal latency, a whole metaphysic, a complete programme of 
action. It is, of course, the same philosophy and the same way of 
life as were referred to by Jesus in this sayings about the impossi- 
bility of serving two masters, and the necessity of seeking first the 
kingdom of God and waiting for all the rest to be added. Egoism and 
alter-egoism (or the idolatrous service of individuals, groups and 
causes with which we identify ourselves so that their success flatters 
our own ego) cut us off from the knowledge and experience of 
reality. Nor is this all; they cut us off also from the satisfaction of 
our needs and the enjoyment of our legitimate pleasures. It is a 
matter of empirical experience and observation that we cannot for 
long enjoy what we desire as human beings, unless we obey the 
laws of that greater, non-human cosmos of which, however much 
we may, in our proud folly, forget the fact, we are integral parts. 
Egoism and alter-egoism advise us to remain firmly ensconced in the 
West, looking after our own human affairs. But if we do this, our 
affairs will end by going to pot; and if our alter-egoistic ‘ideals’ 
have been very lofty, we shall, as likely as not, find ourselves 
liquidating our neighbours on a gigantic scale—and, incidentally, 
being liquidated by them. Whereas if we ignore the counsels of 
egoism and alter-egoism, and resolutely march towards the divine 
East, we shall create for ourselves the possibility of receiving the 
grace of enlightenment and, at the same time, we shall find that 
existence in our physical, Western home is a great deal more satis- 
factory than it was when we devoted our attention primarily to the 
improvement of our human lot. In a word, things in the West will 
go better because, as we go towards the East, we are further from 
them—less attached to them, less passionately concerned about 
them, therefore less liable to start liquidating people on account of 
them. But, alas, as the author of the Imitation remarks: ‘All men 
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desire peace, but few there are who desire the things that make for 
peace,’ 

A measure of detachment from egoism and alter-egoism is 
essential even if we would make contact with the secondary aspects 
of cosmic reality. Thus, in order to be fruitful, science must be 
pure. That is to say, the man of science must put aside all thoughts 
of personal advantage, of ‘practical’ results, and concentrate ex- 
clusively on the task of discovering the facts and co-ordinating them 
in an intelligible theory. In the long run, alter-egoism is as fatal to 
science as egoism. Typical of alter-egoistic science is that secretive, 
nationalistic research which accompanies and precedes modern 
war. Such science is dedicated to its own stultification and destruc- 
tion, as well as to the destruction of every other kind of human good. 

These are not the only detachments which the man of science 
must practise. He must liberate himself not only from the cruder 
egoistic and alter-egoistic passions, but also from his purely intel- 
lectual prejudices—from the trammels of traditional thought- 
Patterns, and even of common sense. Things are not what they 
seem}; or, to be more accurate, they are not only what they seem, but 
very much else besides. To act upon this truth, as the man of 
science must constantly do, is to practise a kind of intellectual 
mortification. 

Analogous mortifications and detachments have to be practised 
by the artist, when he is making his attempt to discover and express 
that divine relationship between the parts of the cosmos, which we 
call beauty. Similarly, on the plane of ethical conduct, the mani- 
festations of goodness cannot be made by oneself or elicited from 
others unless there is an inhibition of personal and alter-egoistic 
Cravings and aversions. 

When we pass from the realm of the manifested and embodied 
aspects of reality to that of reality itself, we shall find that there 
must be an intensification of detachment, a widening and deepening 
of mortification. The symbol of death and rebirth recurs incessantly 
in the sayings and writings of the masters of the spiritual life. If 
God’s kingdom is to come, man’s must go; the old Adam has to 
Perish in order that the new man may be born. In other words, 
ascetical self-mortification, at once physical, emotional, ethical, and 
intellectual, is one of the indispensable conditions of enlighten- 
ment, of the realization of divine immanence and transcendence. 
True, no amount of ascetic practices or of spiritual exercises can 
automatically guarantee enlightenment, which is always in the 
nature of a grace. The most we are justified in saying is that the 
egoism and alter-egoism, which ascetic practices are designed to 
N 
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root out, automatically perpetuate the state of non-enlightenment. 
We cannot see the moon and the stars so long as we choose to re- 
main within the aura of street lamps and whisky advertisements. 
We cannot even hope to discover what is happening in the East, 
if we turn our feet and faces towards the West. 


ALDOUS HUXLEY 


Words and Reality 


Wishing to entice the blind, 

The Buddha has playfully let words escape his golden mouth; 
Heaven and earth are ever since filled with entangling briars. 
Oh, my good worthy friends gathered here, 

If you desire to listen to the thunderous voice of the Dharma, 
Exhaust your words, empty your thoughts, 

For then you may come to recognize this one essence. 


So runs one of those paradoxical utterances, of which the masters 
of Zen Buddhism were so fond. In its startling and rather perverse 
way, it sums up the whole thorny problem of the relationship be- 
tween direct religious experience and the words in which that 
experience is described, explained and related to other experiences 
in a generalized philosophy. Obviously the Buddha and the other 
founders of religions never had any desire to play practical jokes on 
bewildered humanity; nevertheless, the fact remains that their 
words have served to ‘entice the blind’ as well as to enlighten, to 
‘fill heaven and earth with entangling briars’ as well as to point out 
the path of liberation. The history of even the most advanced 
religions is horriby chequered. Their teachings have inspired some 
men to sanctity; for others, they have served as the justification for 
every kind of destructive and diabolic activity. The compassionate 
saint and the ruthless crusader, the heresy-hunter and the contem- 
plative are all characteristic products of religion, and all derive 
inspiration for their actions from the words recorded in some sacred 
scripture. In other, equally characteristic cases, the contrast is less 
extreme. The same words inspire one man to become a mystic and 
another, a theologian—inspire one, that is to say, to give up words in 
an attempt to get to know God directly, inspire another to devote 
himself to an intensive analysis of words in the hope of getting to 
know about God, indirectly, through discursive reasoning. All men 
of great religious insight are agreed in regarding the theologian’s 
Preoccupation with words as being almost as dangerous to the 
individual’s chance of liberation as are the preoccupations of the 
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crusader and the inquisitor with violent action. Its evil effects on 
others will not, of course, be so immediate as in the latter cases; 
but its indirect effects in the way of justifying new generations of 
inquisitors and crusaders and in involving earnest seekers yet un- 
born in the toils of entangling verbal briars, may be considerable 
and grave. 

Buddhas, I repeat, have no deliberate ‘wish to entice the blind’; 
but by the mere act of ‘letting words escape their golden mouth’ they 
produce a situation which makes it almost seem as if they were 
playing a practical joke on humanity. They have no choice in the 
matter. For the principal difference between men and the animals 
consists precisely in the fact that men make use of conceptual 
language and the brutes do not. A human being who has never 
learned to speak, and who has therefore been unable to com- 
municate with his fellows, is not fully human. (The authenticated 
cases of children brought up by animals make this abundantly clear.) 
The human world is in large measure a verbal world. That is why 
it is so full of ‘entangling briars’—briars which are nonexistent for 
beings on the animal level. But that is also why it is a world from 
which it is possible, as it is not for the inhabitants of the animal 
world, to go forward towards liberation and enlightenment. 

‘There is really nothing to argue about in this teaching,’ writes 
another Zen master; ‘any arguing is sure to go against the intent of 
it. Doctrines given up to dispute and argumentation lead by them- 
selves to birth and death.’ This statement conveys a profound and 
important truth. But it is a truth of which we should know nothing 
unless it had been formulated in words, which are the raw materials 
of dispute and argument. Between man and man there can, normally, 
be no communication except in words; and since the duty of com- 
municating the truth to all who may desire to know it is incumbent 
upon those who possess even an inkling of its nature, it follows that, 
in spite of the dangers inherent in making statements which can 
never be fully accurate or adequate, words must be used. The 
final chapter of the Tao Te King opens with the saying: 


He who knows does not speak, 
He who speaks does not know. 


Taken quite literally, this is false. Most or all of those who knew 
have spoken, and some speakers at least have known. Nevertheless 
it remains true that most speakers do not know and that they speak 
for the wrong reasons—to make an effect, to earn praise, to win 
power, to force an opinion upon their hearers. Conversely, the 
Knowers who spoke have always been well aware that their words 


WORDS AND REALITY 197 


were inadequate to the known reality about which they were trying 
to talk. 

In The Diamond Sutra one may find some very interesting remarks 
on the relationship between experience and the words in which it is 
the duty of the knower to hand on his experience. 

‘The Lord Buddha addressed Subhuti, saying: What think you ? 
Has the Lord Buddha attained to supreme spiritual wisdom? Or 
has he a system of doctrine which can be specifically formulated ? 

‘Subhuti replied, saying: As I understand the meaning of the 
Lord Buddha’s discourse, he has no system of doctrine which can 
be specifically formulated, nor can the Lord Buddha express, in 
explicit terms, a form of knowledge which can be described as 
supreme spiritual wisdom. And why? Because what the Lord 
Buddha adumbrated in terms of the law is transcendental and in- 
expressible. Being a purely spiritual concept, it is neither consonant 
with law, nor synonymous with anything apart from the law. Thus 
is exemplified the manner in which wise disciples and holy Buddhas, 
regarding intuition as the law of their minds, severally attained to 
different planes of spiritual wisdom.’ 

On later pages we find two other passages relevant to the point 
under discussion. Here is the first. “The Lord Buddha again in- 
quired of Subhuti, saying: What think you? May an Arhat thus 
meditate within himself, I have obtained the condition of an Arhat ? 
Subhuti answered saying: No, honoured of the worlds! And why ? 
Because there is not in reality a condition synonymous with the 
term Arhat. Honoured of the worlds! if an Arhat thus meditates 
within himself, I have obtained the condition of an Arhat, there 
would be obvious recurrence of such arbitrary concepts as an entity, 
a being, a living being and a personality.’ 

The second passage runs as follows: ‘The Lord Buddha addressed 
Subhuti, saying: If a disciple, having immeasurable spheres filled 
with the seven treasures, bestowed these in the exercise of charity; 
and if a disciple, whether man or woman, having aspired to supreme 
spiritual wisdom, selected from this scripture a stanza comprising 
four lines, then rigorously observed it, studied it and diligently 
explained it to others; the cumulative merit of such a disciple would 
be relatively greater than that of the other. 

‘In what attitude of mind should it be diligently explained to 
others? Not assuming the persistence or reality of earthly 
phenomena, but in the conscious blessedness of a mind at perfect 
rest.” 

These passages provide, by implication, the solution to the 
problem which was posed in the Zen paradox cited at the beginning 
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of this paper. Let me try to state it as clearly as I can. In spiritual 
matters, knowledge is dependent upon being; as we are, so we know. 
Hence words have different meanings for people on different 
levels of being. The utterances of the enlightened are interpreted 
by the unenlightened in terms of their own character, and are used 
by them to rationalize and justify the wishes and actions of the Old 
Adam. 

Another danger arises when the words, as words, are taken too 
seriously, when men devote their lives to analysing, explaining and 
developing the utterances of the enlightened ones, imagining that 
this activity is in some Pickwickian way the equivalent of becoming 
enlightened. ‘As for the philosophers,’ we read in Yoka Daishi’s 
Song of Enlightenment, ‘they are intelligent enough, but wanting a 
Prajna (illumination). They take an empty fist as containing some- 
thing real, and the pointing finger for the object pointed at? Taken 
too seriously, theology may lead men away from the truth instead 
of towards it. At the same time it is one of the most fascinating of 
studies, and as such, may easily become one of the most God- 
eclipsing of intellectual distractions. Nor is this all: being a theo- 
logian is commonly regarded as a highly creditable occupation; 
consequently it is fatally easy for those who make it their business 
to manipulate theological language to develop a deadly spiritual 
pride. (The Arhat who meditates on the fact that he is an Arhat 
thereby ceases to be an Arhat.) 

Nevertheless, in spite of all these dangers inherent in talking about 
religious experience, it is the duty of anyone who has had such 
experience ‘to explain it diligently to others’—provided always that 
two conditions be fulfilled. First, he must not imagine that he can 
do more than indirectly hint at the nature of intuitively known 
reality; he must take care not to be deceived into believing that he 
has a system of doctrine which 7s the truth, or which completely 
expresses the truth. Secondly, he must speak in the right spirit and 
for the right reasons—with a mind at perfect rest and in order that 
the truth may be known and glorified. Even so, it is possible that his 
recorded words may sooner or later serve to ‘entice the blind and 
fill the world with entangling briars,’ But this risk must be taken; for 
unless it is taken, those capable of forming a correct idea of the 
truth will never have a chance of hearing about it and advancing to- 
wards enlightenment. Meanwhile, it is the business of the theologian 
to try (avoiding as best he can the peculiar pitfalls which beset his 
path) to work on the problem of finding the most adequate words 
in which to adumbrate the transcendent and inexpressible. There 
have been periods in the history of the various cultures, when the 
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language of spirituality was clear, accurate and exhaustive. At the 
present time it is muddled, inadequate to the facts and dangerously 
equivocal. Lacking a proper vocabulary, people find it hard, not 
only to think about the most important issues of life, but even to 
realize that these issues exist. Words may cause confusion and create 
entanglements; but the absence of words begets a total darkness. 


ALDOUS HUXLEY 


Reflections on the Lord’s Prayer I 


FAMILIARITY does not necessarily breed comprehension; indeed, it 
often interferes with comprehension. We take the familiar thing for 
granted, and do not even try to find out what it is. To millions of 
men and women the sentences of the Lord’s Prayer are the most 
familiar of all forms of words. They are far from being the most 
completely understood. That is why, in the past, it has been the 

. subject of so many commentaries; and that is why it has seemed 
worth while to add these brief reflections to the list. 

‘The invocation defines the nature of the God to whom the prayer 
is addressed. The full significance of the phrase can best be grasped 
by emphasizing in turn the individual words of which it is composed. 

“Our Father which art in heaven.’ 

God is ours in the sense that He is the universal source and 
principle, the being of all beings, the life of all that lives, the spirit 
of every soul. He is present in all creatures; but all creatures are not 
equally aware of His presence. The degree of this awareness varies 
with the quality of that which is aware, for knowledge is always a 
function of being. God’s nature is fully comprehensible only to God 
Himseif. Among creatures, knowledge of God’s nature expands and 
becomes more adequate in proportion as the knower becomes more 
God-like. As St Bernard puts it, ‘God who, in His simple substance 
is all everywhere equally, nevertheless, in efficacy, is in rational 
creatures in another way than in irrational, and in good rational 
creatures in another way than in the bad. He is in irrational creatures 
in such a way as not to be comprehended by them ; by all rational 
Creatures, however, He can be comprehended by knowledge; but 
only by the good is He also comprehended by love’ and, we might 
add, by contemplation, which is the highest expression of man’s 
love of God. 

The final end of man’s existence is this: to make himself fit to 
realize God’s presence in himself and in other beings. The value of 
all that he thinks and does is to be measured in terms of his capacity 
for God. Thoughts and actions are good, when they make us, morally 
and spiritually, more capable of realizing the God who is ours; 
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immanently in every soul and transcendently as that universal 
principle in which we live and move and have our being. They are 
bad when they tend to reinforce the barriers which stand between 
God and our souls, or the souls of other beings. 

‘Our Father which art in heaven.’ 

A father begets, supports and educates, loves and yet punishes. 

All sentient beings are capable of disobedience to the Father’s 
will, man pre-eminently so. Conversely, man is pre-eminently 
capable of obedience. 

God as He is in Himself cannot be known except by those who 
are ‘perfect as their father in heaven is perfect’. Consequently, the 
intrinsic nature of God’s love for the world must remain, for the 
overwhelming majority of human beings, a mystery. But of God’s 
love in relation to us, and from our point of view, we are able to 
form a sufficiently clear idea. And the same is true of what is called 
God’s anger, or the stern and punishing aspect of the divine father- 
hood. Any disobedience to God’s will, any flouting of the nature of 
things, any departure from the norms governing the universes of 
matter, mind and spirit, results in more or less serious consequences 
for those directly or even indirectly involved in the transgression. 
Certain of these undesirable consequences of disobedience are 
physical, as when some flouting of the laws of nature or of human 
nature leads, for example, to disease in the individual or war in the 
body politic, Others are moral and spiritual, as when bad habits 
of thought and conduct lead to degeneration of character and the 
erection of insurmountable barriers between the soul and God. 
These fruits of human disobedience are commonly regarded as the 
expression of God’s anger. 

In the same way, we commonly regard as the expression of God’s 
love those desirable consequences, physical, moral or spiritual, 
which flow from obedience to the divine will and conformity to the 
nature of things. This is the sense in which, for the ‘natural man’, 
God is our father, at once loving and stern. God’s fatherhood as it 
is in itself cannot be known to us until we have fitted ourselves for 
the beatific vision of divine reality. 

‘Our Father which art in heaven.’ 

This is the keyword of the invocation; for the ultimate fact about 
God is the fact of His being. ‘Who is He?’ (I quote St Bernard 
once ‘again.) ‘I can think of no better answer than, He who is. No 
name is more appropriate to the eternity which God is. If you call 
God good, or great, or blessed, or wise, or anything of this sort, 
it is included in these words, namely, He is.’ 

Philosophers have written interminably of Being, Essence, 
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Entities. Much of this speculation is meaningless and would never 
have been undertaken, if the philosophers in question had troubled 
to analyse their medium of expression. In the Indo-European 
languages, the verb ‘to be’ is used in a number of different ways and 
With meanings which are by no means always identical. Owing to 
this fact, much which used to pass as metaphysics has now come to 
reveal itself, with the advance of linguistic studies, as no more than 
misunderstood grammar. Does this apply to such statements as 
that God is He who is? The answer is, no. For the statement that 
God is He who is, is one that can be, in some measure, empirically 
verified by anyone who cares to fulfil the conditions upon which 
mystical insight into reality depends. For in contemplation the 


mystic has a direct intuition of a mode of being incomparably more 
real and substantial than the existences 


—his own and that of other 
things and persons—of which, by a similar direct intuition, he is 


aware at ordinary times, That God is, is a fact that men can actually 
experience, and is the most important of all the facts that can be 
experienced, 

Everything that can be said about God, ‘is included in these 
words, namely, He is.’ Because He is, we apprehend Him as ours 


and as father, And also, because He is, we apprehend Him as being 
‘in heaven’, 


‘Our Father which art in heaven,’ 

Throughout the Prayer, heaven is contrasted with earth, as 
something different from it in kind. The terms have, of course, no 
spatial significance, The mind is its own place, and the Kingdom 
of Heaven is within. In other words, heaven is another and superior 
mode of consciousness. For the natural, unregenerate way of think- 
ing, feeling and willing, must be substituted another way, The life 
of earth must be lost that the life of heaven may be gained. At first, 
as every mystic has taught, the mode of consciousness which we 
call ‘heaven’ will be ours only fitfully, during moments of contem- 
plation, But in the highest stages of proficiency samsara and nirvana 
are one; the world is scen sub specie aeternitatis; the mystic is able 
to live uninterruptedly in the presence of God. He will continue to 
work among his fellow men, here on earth; but his spirit will be 
‘in heaven’, because it is assimilated to God. 

So much for the invocation; we have now to consider the prayer 
proper. This is couched in the imperative tense; but the full extent 
of its significance is best understood if we translate the clauses into 
the indicative and regard them as a series of statements about the 


end of human life and the means whereby that end is to be 
achieved. 
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Another point to remember is that, though the phrases are uttered 
successively, each one is relevant, as a statement simultaneously of 
cause and effect, to all the others. If we were making a diagrammatic 
representation of the prayer, it would not be correct to symbolize 
it under the image of a straight line or an open curve. The appro- 
priate symbol would be a closed figure, in which there is no begin- 
ning or end and in which every section is the forerunner and suc- 
cessor of every other—a circle or, better, a spiral, where the repe- 
titions are progressive and take place, as the conditions of advance 
are fulfilled, at ever higher points of achievement, 

‘Hallowed be Thy name.’ 

Applied to human being, the word ‘holiness’ signifies the 
voluntary service of, and self-abandonment to, the highest, most 
real good, Hallowing or making holy, is the affirmation, in words 
and actions that the thing hallowed partakes of the highest, most 
real good. That which alone ought to be hallowed (and we must 
pray for strength to hallow it unceasingly) is the name of God— 
the God who is, and is therefore ours, the father and in heaven, 

‘The name of God’ is a phrase which carries two principal 
meanings, In so far as the Jews, like many other peoples of antiquity, 
regarded the name of a thing as identical with its inner principle 
or essence, the phrase means simply ‘God’. ‘Hallowed be Thy 
name’ is equivalent to ‘hallowed be Thov’. The clause asserts that 
God is the highest, most real good, and that it is to the service of 
this good alone that we should dedicate our lives, What we pray for, 
when we repeat this clause, is living, experiential knowledge of this 
fact, and the strength unswervingly to act upon that knowledge. 

So much for the first meaning of ‘Thy name’, Its other meaning 
accords with that view of language which has prevailed in modern 
times, For us, the name of something is essentially different from 
that which is named. Words are not the things they stand for, but 
devices by means of which we are enabled to think about things, 
To one who considers the matter from the modern standpoint ‘the 
name of Gog’ is not the equivalent of ‘God’, Rather, it stands for 
those verbal concepts, in terms of which we think about God. These 
concepts are to be hallowed, not of course in and for themselves 
(for that would be mere magic), but inasmuch as they contribute to 
the effective and continuous hallowing of God in our lives. Know- 
ledge is one of the conditions of love, and words are one of the 
Conditions of any form of rational knowledge. Hence the importance, 
in the spiritual life, of a working hypothesis regarding the highest, 
Most real good. Hallowing God’s zame is thinking verbalized 
thoughts about God, as a means to passing from mere intellectual 
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knowledge to a living experience of reality. Discursive meditation 
precedes and is the preparation for contemplation; access to God 
Himself can be had through a proper use of the name of God. 
This is true, not only in the extended sense in which the word has 
hitherto been used, but also in the most limited and literal sense. 
Wherever spiritual religion has flourished, it has been found that a 
constant repetition of sacred names can serve a very useful purpose 
in keeping the mind one-pointed and preparing it for contem- 
plation. 

The relationship between this first clause of the prayer and the 
succeeding clauses may be summed up in a few sentences. The 
hallowing of God and of His name is an indispensable condition of 
achieving the other aims mentioned in the prayer—namely, the 
realization of God’s kingdom and the doing of His will, and the 
fitting of the soul to receive from God grace, forgiveness and 
liberation. Conversely, the better we succeed, through liberation, 
forgiveness and grace, in doing God’s will and realizing His king- 


dom, the more adequately shall we be enabled to hallow God's 
name and God Himself. 


ALDOUS HUXLEY 


Reflections on the Lord’s Prayer II 


‘Tuy kingdom come . . . in earth as it is in heaven,’ 

The end of man’s existence is to use his opportunities in space- 
time in such a way that he may come to the knowledge of God’s 
Kingdom of timeless reality—or, to put it the other way round, that 
he may be fit for reality to come to manifestation in and through 
Him, The ‘is’, in ‘as it is in heaven’, was introduced into the English 
translation as a mere linguistic convenience. But if we choose to 
underline it, so as to make it carry, like the ‘art’ of the invocation, a 
suggestion of real and substantial being, the word will help us to 
realize more clearly what it is we are praying for—the strength to 
pass through time to a realization here, in time, of eternity, for the 
power to give eternity a chance of possessing us, not merely virtually, 
but in realized actuality. For the contemplative saints who are 
‘perfect as their Father in heaven is perfect’, samsara and nirvana 
are one, God’s kingdom comes on earth as it is in heaven. Nor is 
the change merely personal and subjective. The influence of these 
people has power to change the world in which they live. 

The end of human life cannot be achieved by the efforts of the 
unaided individual. What the individual can and must do is to make 
himself fit for contact with reality and the reception of that grace 
by whose aid he will be enabled to achieve this true end. That we 
may make ourselves fit for God, we must fulfil certain conditions, 
which are set forth in the prayer. We must hallow God’s name, do 
God’s will and forgive those who have trespassed against us. If we 
do this, we shall be delivered from the evil of selfhood, forgiven the 
sin of separateness and blessed with the bread of grace, without 
which our contemplation will be illusory and our attempts at 
amendment vain. 

‘Thy will be done, in earth as it is in heaven,’ 

This phrase carries two meanings. So far as ultimate reality is 
concerned, the will of God is identical with God’s being or kingdom. 
To pray that the will of God may be done in earth as in heaven is to 
pray, in other words, for the coming into time of the kingdom of 
eternity, But the words do not apply only to ultimate reality; they 
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also apply to human beings, So far as we are concerned, ‘doing the 
will of God’ is doing what is necessary to fit ourselves for the grace 
of enlightenment. 

Earth is incommensurable with heaven, time with eternity, the 
ego with the spirit. The kingdom of God can come only to the extent 
to which the kingdom of the natural man has been made to go. If 
we would gain the life of union, we must lose the life of passion, 
idle curiosity and distractions, which is the ordinary life of human 
selves.. “Fight self? says St Catherine of Siena, ‘and you need fear 
no other foe.’ 

All this is very easy to read and write, but enormously difficult 
to put into practice. Purgation is laborious and painful; but purga- 
tion is the condition of illumination and union. Conversely, a 
certain measure of illumination is a condition of effective purgation. 
The stoic thinks to deny himself by making acts of the surface will. 
But the surface will is the will of the self, and his mortifications 
tend rather to strengthen the ego than eliminate it. He is apt to 
become, in the tremendous phrase coined by William Blake, ‘a 
fiend of righteousness’, Having denied one aspect of his ego merely 
to strengthen another and more dangerous aspect, he ends up by 
being more impervious to God than he was before he started his 
Process of self-discipline. To fight self exclusively with the self 
serves only to enhance our selfhood. In the psychological field 
there can be no displacing without replacing. For preoccupation 
with self must be gradually substituted Preoccupation with reality. 

There can be no effective mortification for enlightenment without 
meditation or devotion, which direct 
to a higher reality. As I have remarked before, 
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A man cannot be nourished by the anticipation of tomorrow’s 
dinner, or the recollection of what he ate a week ago. Bread serves 
its purpose only when consumed ‘this day’—here and now. It is 
the same with spiritual food. Remorseful thoughts about the past, 
Pious hopes and aspirations for a better future contain no nourish- 
ment for the soul, whose life is always now, in the present, and not 
at any other un-actual moment of time. In its passage from the 
vegetative and animal level to the spiritual, life passes from what 
may be called the physiological eternity of mindless existence, 
through the human world of memory and anticipation, past and 
future, into another and higher timelessness, the eternal kingdom 
of God. In the ascending spiral of being, the contemplative saint 
stands at a point exactly corresponding, on his higher level, to the 
Position of a flower or a bird. Both inhabit eternity; but whereas the 
flower’s or the bird’s eternity is the everlasting present of mindless- 
ness, of natural processes working themselves out with little or no 
accompanying consciousness, the saint’s eternity is experienced in 
union with that pure consciousness, which is the ultimate reality. 
Between these two worlds lies the human universe of foresight and 
retrospect, of fear and craving and memory and conditioning, of 
hopes and plans and day-dreams and remorses. It is a rich world, 
full of beauty and goodness as well as of much evil and ugliness— 
but a world which is not the world of reality; for it is our world, 
man-made, the product of the thoughts and actions of beings who 
have forgotten their true end and have turned to things which are 
not their highest good, This is the truth proclaimed by all the great 
spiritual teachers of history—the truth that enlightenment, libera- 
tion, salvation, call it what you will, can come only for those who 
learn to live now in the contemplation of eternal reality, no longer in 
the past and future of human memories and habits, desires and 
anxieties, 

Christ was especially emphatic on the urgent necessity of living in 
the spiritual present. He exhorted his disciples to model their life 
upon that of the flowers and the birds, and to take no thought for 
the morrow. They were to rely, not on their own anxious scheming, 
but upon the grace of God, which would be given in proportion as 
they gave up their own personal pretensions and self-will. The 
phrase of the Lord’s Prayer, which we are now considering, sums 
up the whole gospel teaching on this head. We must ask God for 
grace now, for the good reason that the nature of grace is such that 
it can only come now, to those who are ready to live in the eternal 
Present. 

As usual, the practical problem for the individual is enormously 
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difficult. Liberation cannot come unless we take no thought for 
tomorrow and live in the eternal present. But at the same time 
prudence is one of the cardinal virtues and it is wrong to tempt 
Providence by being rash and thoughtless. 


Oh wearisome condition of humanity ! 
Born under one law, to another bound; 

Vainly begot, and yet forbidden vanity; 
Created sick, commanded to be sound. 


For such a being (and Fulke Greville’s description is eminently 
accurate) no problem can be anything but hard. This particular 
problem—the finding of a right relation between the world of 
eternal reality and the human world of time—is surely one of the 
hardest of all. We need grace in order to be able to live in such a 
way as to qualify ourselves to receive grace. 


ALDOUS HUXLEY 


Reflections on the Lord’s Prayer III 


‘FORGIVE us our trespasses, as we forgive them that trespass against 
us,” 

‘As we forgive them that trespass against us’ is a phrase which 
must be thought of as qualifying all the classes of the prayer. For- 
giving is merely a special case of giving, and the word may be taken 
to stand for the whole scheme of non-egotistic life, which is at once 
the condition and the result of enlightenment. As we forgive, or, in 
other words, as we change our ‘natural’, egotistic attitude towards 
our fellow beings, we shall become progressively more capable of 
hallowing the name of God, of doing God’s will and co-operating 
with God to make His kingdom come. Moreover, the daily bread of 
grace, without which nothing can be achieved, is given to the extent 
to which we ourselves give and forgive. If one is adequately to love 
God, one must love one’s neighbours—and one’s neighbours include 
even those who have trespassed against us. Conversely, one must 
love God, if one is adequately to love one’s neighbours. In the 
spiritual life, every cause is also an effect, and every effect is at the 
same time a cause. 

We have now to consider in what sense God forgives our tres- 
passes or debts, as we forgive our debtors, or those who trespass 
against us. 

On the human level, forgiveness is the waiving of an acknowledged 
right to payment or punishment. Some of these acknowledged 
tights are purely arbitrary and conventional. Others, on the 
contrary, seem to be more fundamental, more closely in accord with 
what we regard as just. But these fundamental notions of justice are 
the notions of the ‘natural’, unregenerate man. All the great religious 
teachers of the world have insisted that these notions must be 
replaced by others—the thoughts and intuitions of the liberated 
and enlightened man. The Old Law is to be replaced by the New, 
which is the law of love, of mahakarun, of universal compassion. 
If men are not to enforce their ‘rights’ for payment or punishment, 
then most certainly God does not enforce such rights. Indeed, it is 
absurd to say that such ‘rights’ have any existence in relation to 
o 
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God. If they exist upon the human level, it is solely in virtue of the 
fact that we are either isolated selves or, at best, self-sacrificing 
members of groups which have the character of selves and whose 
selfish behaviour vicariously satisfies the ego-feelings of those who 
have sacrified themselves to these groups. The ‘natural’ man is 
motivated either by selfishness or that social sublimation of selfish- 
ness which Philip Leon has aptly called ‘alter-egoism’. But because 
God does not enforce any ‘rights’ of the kind that unregenerate 
individuals and societies enforce, under the plea of justice, it does 
not follow that our acts are without their good or evil consequences. 
Here again the great religious teachers are unanimous. There is a 
law of karma; God is not mocked, and as a man sows, so shall he 
reap. Sometimes the reaping is extremely obvious, as when a 
habitual drunkard reaps bodily sickness and a failure of mental 
power. Very often, on the contrary, the reaping is of a nature which 
itis very difficult for any but enlightened eyes to detect. For example, 
Jesus was constantly inveighing against the Scribes and Pharisees, 
But the Scribes and Pharisees were models of austere respectability 
and good citizenship. The only trouble with them was that their 
virtues were only the virtues of umregenerate men—and such 
righteousness is as ‘filthy rags’ in the sight of God; for even the 
virtues of the unregenerate are God-eclipsing and prevent those 
who have them from advancing towards that knowledge of ultimate 
reality, which is the end and purpose of life. That which the Scribes 
and Pharisees reap is the more or less total inability to know the God 
they fondly imagine they are serving. God does not punish them, 
any more than he punishes the man who inadvertently steps over 
the edge of a cliff. The nature of the world is such that, if anyone 
fails to conform to its laws, whether of matter or mind or spirit, 
he will have to take the consequences, which may be immediate and 
spectacular, as in the case of the man who steps over the edge of the 
cliff, or remote, subtle and very far from obvious, as in the case of 
the virtuous man who is virtuous only in the manner of the Scribes 
and Pharisees, 

Now, since God has no ‘rights’ to enforce, 
of as waiving such ‘rights’. And since he 
world, he cannot suspend those laws or mi 


uniformities, which are the manifestation 
this mean, then, 


In one sense it 
the idea of divi 
Good actions a 
neutralize, 


he can never be thought 
is the principle of the 
ake exceptions to those 
of that principle. Does 
that God cannot forgive our debts and trespasses ? 
certainly does. But there is another sense in which 
ine forgiveness is valid and profoundly significant. 
nd thoughts produce consequences which tend to 
or put a stop to, the results of evil thoughts and actions. 


REFLECTIONS ON THE LORD’S PRAYER III 211 


For as we give up the life of self (and note that, like forgiveness, 
repentance and humility are also special cases of giving), as we 
abandon what the German mystics called ‘the I, me, mine’, we 
make ourselves progressively capable of receiving grace. By grace 
we are enabled to know reality more completely, and this knowledge 
of reality helps us to give up more of the life of selfhood—and so 
on, in a mounting spiral of illumination and regeneration. We 
become different from what we were and, being different, cease to be 
at the mercy of the destiny which, as ‘natural’, unregenerate beings, 
we had forged for ourselves by our evil thoughts and actions. Thus 
the Pharisee who gives up his life of self-esteeming respectability 
and uncharitable righteousness, becomes capable thereby of re- 
ceiving a measure of grace, ceases to be a Pharisee and, in virtue of 
that fact, ceases to be subject to the destiny forged by the man he 
once was and is no more, The making oneself fit to receive grace is 
effective repentance and atonement; and the bestowal of grace is 
the divine forgiveness of sins. 

In a rather crude form, this truth is expressed in the doctrine 
which teaches that merits have the power to cancel out their 
Opposites. Moreover, if divine forgiveness is the bestowal of grace, 
we can understand how vicarious sacrifices and the merits of others 
can benefit the soul. The enlightened person transforms not merely 
himself, but to some extent the world around him. The unregenerate 
individual is more or less completely without real freedom; only the 
enlightened are capable of genuinely free choices and creative acts. 
This being so, it is possible for them to modify for the better the 
destinies unfolding around them by inspiring the makers of these 
destinies with the wish and the power to give, so that they may 
become fit to receive the grace which will transform them and so 
deliver them from the fate they had been preparing for themselves. 

‘Lead us not into temptation, but deliver us from evil; for thine is 
the kingdom, and the power, and the glory.’ : 

The nature of the evil from which we pray to be delivered is 
defined by inference in the succeeding phrase. Evil consists in 
forgetting that kingdom, power and glory are God’s and acting upon 
the insane and criminal belief that they are ours. So long as we 
remain average, sensual, unregenerate individuals, we shall con- 
stantly be tempted to think God-excluding thoughts and perform 
God-eclipsing actions. Nor do such temptations cease as soon as the 
Path of enlightenment is entered. All that happens is that, with 
every advance achieved, the temptations become more subtle, less 
gross and obvious, more profoundly dangerous. Belial and Mammon 
have no power over the advanced; nor will they succumb when 
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Lucifer offers them his more material baits, such as worldly power 
and dominion. But for souls of quality Lucifer also prepares more 
rarefied temptations and many are those, even far advanced along 
the road to enlightenment, who have succumbed to spiritual pride. 
It is only to the perfectly enlightened and the completely liberated 
that temptations do not present themselves at all. ; 
The final phrases of the prayer re-affirm its central, dominant 
theme, which is that God is everything and that man, as man, is 
nothing. Indeed, man, as man, is less than nothing; for he is a 
nothing capable of evil, that is to say capable of claiming as his own 
the things that are God’s and, by that act, cutting himself off from 
God. But though man, as man, is nothing and can make himself 
less than nothing by becoming evil, man as the knower and lover of 
God, man as the possessor of a latent, inalienable spark of Godhead, 
is potentially everything. In the words of Cardinal Bérulle, ‘man is a 
nothing surrounded by God, indigent of God, capable of God and 
filled with God if he so desires.’ This is the central truth of all 
spiritual religion, the truth that is, so to say, the major premise of 
the Lord’s Prayer. It is a truth which the ordinary unregenerate 
man or woman finds it hard to accept in theory and harder still to 
act upon. The great religious teachers have all thought and acted 
theocentrically; the mass of ordinary human beings think and act 
anthropocentrically. The prayer which comes naturally to such 
people is the prayer of petition, the prayer for concrete advantages 
and immediate help in trouble. How profoundly different this is 
from the prayer of an enlightened being! Such a being prays not at 
all for himself, but only that God may be worshipped, loved and 
known by him as God ought to be worshipped, loved and known— 
that the latent and potential seed of reality within his own soul may 
become fully actualized. There is even a kind of irony to be found in 
the fact that this prayer of Christ’s—the theocentric prayer of a 
supremely enlightened being—should have become the prayer most 
frequently repeated by millions upon millions of men and women, 
who have only a very imperfect notion of what it means and who, 
if they fully realized its revolutionary significance, so immensely 
remote from the more or less kindly humanism by which they govern 
their own lives, might even feel rather shocked and indignant. But 
in the affairs of the spirit, it is foolish to think in terms of large 
numbers and ‘public opinion’. It may be true that the Lord’s 
Prayer is generally misunderstood, or not understood at all, Never- 
theless it is a good thing that it should remain the most familiar 
formulary used by a religion which, particularly in the more 
‘liberal’ of its contemporary manifestations, has wandered so far 
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from the theocentrism of its founder, into an entirely heretical 
anthropocentrism or, as we now prefer to call it, ‘humanism’. It 
remains with us, a brief and enigmatic document of the most un- 
compromising spirituality. Those who are dissatisfied with the 
prevailing anthropocentrism have only to look into its all too 
familiar, and therefore uncomprehended depths, to discover the 
philosophy of life and the plan of conduct for which they have been 
looking hitherto in vain. 


SWAMI PRABHAVANANDA 


The Sermon on the Mount I 


EVERY great teacher, no matter whether he is a Divine Incarnation 
or a prophet, or an illumined soul, has two sets of teachings—one 
for the multitude and the other for his disciples. ‘The elephant has 
two sets of teeth: the tusks with which he defends himself from 
external difficulties, and the teeth with which he cats. The teacher 
of religion clears the path for his message, as it were, with his tusks; 
but he gives the inner truth of religion only to his intimate disciples, 
For religion is something which can actually be transmitted. A 
truly illumined teacher can transmit to us the energy and impulse 
which make us unfold within ourselves, But the field must be 
fertile and the soil ready before the seed can be sown. The disciple 
must make himself ready and prepared. 

In the Upanishads we read: ‘The teacher must be wonderful and 
the disciple must be wonderful: where this combination is found 
there grows the beautiful tree with flowers and fruits,’ 

We read in the Gita: ‘Some have actually looked upon the Atman 
and comprehended all its wonders, Others can only speak of it as 
wonderful, beyond their comprehension. Others know its wonder 
only by hearsay. And still others, though they hear, do not under- 
Stand it at all.’ It is not that these truths are kept secret. They are 
all recorded, We read them, we memorize them: but still they do 
not sink deep into our own consciousness, Very few of us try to live 
them. 

When we study Christ’s Sermon on the Mount, the first thing 
that strikes us is that He is not talking for the multitude, His disciples 
could grasp what He was teaching them not merely through His 
words, but also because He was personally transmitting something 


to them—something for which their hearts had already been pre- 
pared. 


THE SERMON ON THE MOUNT I 215 


Upanishads we read that the disciple must approach the teacher 
with a ‘straw in his mouth’. This is to show that he is poor in spirit, 
open-hearted, ready to accept what the illumined soul has to offer 
him; and that he is free from the vanity of possessions, the vanity of 
learning, the vanity which makes an individual man say: ‘I am so- 
and-so’. That vanity must be shaken off before we can learn, Sri 
Krishna says in the Gita: ‘Those illumined souls who have realized 
the Truth will instruct you in the knowledge of Brahman, if you 
will prostrate yourself before them, question them and serve them 
as a disciple.’ 

As we study the Sermon on the Mount, we shall gradually dis- 
cover what are the conditions of discipleship. Once upon a time— 
this is a true story—a man came to a teacher and said: ‘Make me a 
disciple!’ The teacher had spiritual insight, and he knew that the 
man was not yet ready to become a disciple; so he told him: ‘Do 
you know what you have to do to become a disciple ? The man said 
that he didn’t. Would the teacher please tell him? ‘Oh,’ said the _ 
teacher, ‘you have to fetch water, dig the garden, gather fuel, and do 
many hours daily of physical work. Then you have to study for so 
many hours. This is a hard life. Are you willing to do all that?” 
Then the man said: ‘Now I know what the disciple has to do, Tell 
me, please, what does the teacher do ? ‘Oh, the teacher sits and gives 
forth the truth in his quiet way.’ ‘Ah,’ said the man, ‘now I under- 
stand, I don’t want to be a disciple, Please make me a teacher!’ We 
all want to be teachers. But before we become teachers we must be 
disciples. We must humble ourselves. We must approach the 
teacher with the straw in our mouth. 

Swami Brahmananda once said: ‘Who is there ready to accept 
the truth of God? We are willing to give, but they come to us to 
buy vegetables, potatoes, eggplants, onions. We have the treasure 
within us to give them, but they don’t want that treasure.’ 

In Hindu philosophy it is taught that certain conditions must be 
fulfilled before we can receive the truth of God. These are: Dis- 
crimination, shunning ephemeral pleasures, acquiring the six 
treasures of life, and the desire for freedom from the bondage of life. 

First learn to discriminate between the eternal and the non- 
eternal. This discrimination is the most important thing of all. 
Why is it that we want to seek the truth of God ? Because we find 
that everything in the Universe, everything that we sense, perceive, 
know, and enjoy, is transient. There is something in our hearts 
which cannot remain satisfied with the transient. Those in whom 
discrimination has developed, discriminate consciously. When 
desires and impulses arise, they ask themselves: ‘Is this really 
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eternal? Is this something abiding ? As this discrimination grows 
in you, you lose your thirst for the pleasures of the objective world. 
Man wants happiness above everything. He will run after happiness 
wherever he can get it. But, if he has this spiritual discrimination, 
he will see that the pleasures of the external world are not really 
satisfactory because they are not abiding. And so he will shun them, 
and turn towards that abiding joy, that infinite happiness. Mere 
renunciation of desire does not help. In order to prevent the mind 
from running after objects, a man must cultivate certain qualities 
in himself, 

These qualities are called in our Scriptures the Six Treasures. 
They are the true treasures of life. The first is tranquillity of the 
mind, interior calmness, peace. Then comes sense-control, mastery 
over your passions. As long as we remain slaves to the senses and 
the mind, with its passions and its restlessness, so long we cannot 
really desire God. The third treasure is patience and forbearance. 
The next is burning faith in the ideal. The heart must move toward 
its ideal with pleasure—the pleasure is very important. When we 
move towards the objects of sense-attraction, 
in our hearts. We must find just as much pleasure in the search for 
God. It is no good merely saying: ‘Oh, yes, I believe in God.’ 
That is not what is known as faith, But, if you really believe in God, 
then your heart will move towards the ideal of God-realization with 
great enthusiasm. We must cultivate that. It doesn’t come all at 
once, We have to cultivate all these treasures, 

Then comes self-surrender. And, finally, the desire for freedom 
from the bondage of life. That is the most important thing of all— 
that thirst, that longing for God and that desire for freedom from 
the things that hinder our approach to Him. 

Christ, in His Sermon, as we shall see, speaks of these same 
conditions to be fulfilled in order that the purity of heart can be 
achieved and the truth of God may be revealed, But before we 
proceed on the subject, let me first try to explain the central note 
of the Sermon. 

‘Blessed are the pure in heart, for they shall see God.’ ‘Be ye 
therefore perfect, even as the Father which is in Heaven is perfect.’ 
These two verses give the central note of the Sermon on the Mount. 
Whatever Scriptures one reads, one finds this same note, this same 
theme. See God! Be ye therefore perfect! Know God! Realize Him! 
That is the one purpose and ideal of life. 

Swami Turiyananda once told me that when he was a young boy 
he studied the Scriptures and Philosophy, but nothing could satisfy 
him: he could not understand the purpose of life. Then one day in 
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his study he came across a passage which says: ‘A man is born not to 
desire life in the world of senses, but to realize the bliss of an 
illumined soul who has attained his liberation.’ And he told me that, 
as he read that passage from the writings of Sankara: ‘It just took 
away a burden from my heart.’ Later, of course, he met Sri Rama- 
krishna, and did enjoy that bliss while living. In the Upanishads 
we read: ‘Blessed is he who realizes God in this life. If not, it is his 
greatest calamity.’ 

My Master often used to repeat to us this one thing: ‘First seek 
and find that ocean of immortal bliss? Theologians today may 
argue whether one can find God or whether perfection can be 
achieved or not, or what Christ meant by knowing the truth or seeing 
God: but this much I can say definitely—that when Christ spoke 
to His disciples He meant literally that God could be seen in their 
present lives. And the disciples were hungering just for that truth, 
to know God, to be perfect even as the Father in Heaven is perfect. 
How can a spiritual aspirant who is hungering for the truth be 
satisfied with theology, with philosophy, with doctrines and creeds ? 
Christ was not teaching any creed, He was not teaching any doctrine, 
but He was teaching how to know and realize God. The disciples 
who were sitting at His feet knew that the first thing in spiritual life 
is to know God while living in this world, not after this body is left 
behind, but here and now! That is what is meant by religion. That 
is the central note of the Sermon on the Mount. And the chief 
method of knowing God is told in the verse: ‘Blessed are the pure 
in heart.’ The Beatitudes and the Sermon explain how that purity 
of heart is to be achieved. But we must remember that seeing God 
and attaining that perfection is not possible in what we call our 
normal life and consciousness. Nobody has seen God with these 
eyes. There is no perfection if we live in this life of the senses. 

In the Gita we read how Sri Krishna was teaching his disciple 
Arjuna the way to realize God, and how Sri Krishna said: ‘But with 
these eyes you cannot see Him. I shall give you that divine sight.’ 
So that divine sight we have to acquire. The Hindu philosophers call 
it Turiya, the fourth state of consciousness. We have to go beyond 
this normal state of consciousness—from waking, dreaming, and 
dreamless sleep—and wake up to that fourth state, the transcenden- 
tal, in which the divine sight opens. 

If you go to the source, to the actual founders of the world’s 
great religions, to Christ, to Buddha, to Krishna, or to Ramakrishna, 
you will find that one truth expressed: Realize God in this life. And 
in every religion you will find two principles: there is the ideal to be 
realized and there is the method of realization: there is the purity of 
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heart which leads to the realization of God. These are the two 
principles which Christ and every other great teacher taught. All 
the rest of their teachings are just ways and means by which we can 
attain to that purification of our hearts, so that the Truth of God can 
be revealed within ourselves. 


SWAMI PRABHAVANANDA 


The Sermon on the Mount II 


Curis has taught us that, in order to see God, we must be pure in 
heart. What is meant by this purity ? We all know of individuals 
whom we would describe as pure, in an ethical sense: but these 
people have not seen God. What is the reason ? 

Try to think of God now, this very moment. What do you find? 
The thought of God passes through your mind, perhaps, like a flash; 
then all kinds of distractions begin. You find you are thinking of 
everything else in the universe but God. That is the test of true 
purity, as Christ understood the word: can a man, without any 
distraction whatever, keep his mind fixed upon love for God? 
Why are there these distractions ? Because the mind remains impure 
from birth to birth—impure, because it has gathered so many 
impressions of so many kinds, good and bad. 

These impressions have to be removed completely; to remove 
them, we have to know their cause. Yoga psychology defines five 
root causes of all our impressions. 

First, is ignorance, in a universal sense: this is the chief of all 
causes of impurity of the mind. It is natural to all mankind: because 
of it, we do not see God. Ignorance is our normal state of conscious- 
ness. God is within us, and all around us: we are carrying Him with 
us all the time. But, instead of seeing God, we see this universe, and 
believe it to be the ultimate reality—just as a man who sees a rope 
lying on the ground in the dusk may believe it, in the twilight of 
his ignorance, to be a snake. 

Then there is the sense of ego, which makes me think of myself 
as an individual being, and say: I must possess, I must enjoy, I 
must have this and that. This sense of ego separates us from one 
another, and from the reality of God. 

From the sense of ego, we develop attachment and aversion: I 
want one thing, I hate another. That desire, and that hatred, are 
both obstacles in the path to God. 

The final cause of our mental impurity is our clinging to life, our 
fear of death—and this is natural to all, good and bad alike. Buddha 
calls it Tanha, the thirst for life, and Christ refers to it in the saying: 
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‘He who loves his life shall Jose it.’ Only the illumined saint has no 
sense of ego, no attachment, no hatred, and no fear of death 3 they 
have all vanished. 4 

Even if we could have spiritual enlightenment instantly, this 
very moment, we shouldn’t like it, we should draw back at the 
borderline. Even if we have been seeking God, we draw back at the 
moment when we feel we are about to have the vision of Him: we 
are afraid, because we cling to this life and this consciousness. We 
are so afraid of losing this everyday consciousness, even though it 
means passing into that wider infinite consciousness—in comparison 
with which our normal perceptions are, as the Gita says, ‘like a 
thick night and a sleep.’ 

Swami Vivekananda himself, although he was a pure soul who 
was hungering for God, experienced that same fear. When he first 
came to Sri Ramakrishna, the Master gave him a touch, and his 
spiritual vision began to open. Then Vivekananda cried out; ‘What 
are you doing to me? I have my father and mother at home!? And 
Sri Ramakrishna said: ‘Oh, you too!’ He saw that even this great 
soul was subject to this universal clinging to our normal conscious- 
ness, 

Before we are ready to realize God, we must purify our hearts, 
we must prepare ourselves, Christ teaches us how to do this, First 
of all, we must free ourselves from the vanity of earthly ego and 
Possession, and from the vanity of our learning. If an aspirant feels 
that he is rich in the world’s goods, or that he knows a great deal, 
he cannot make spiritual Progress: he has to feel, as it were, alone 
—that everything is in vain. ‘Blessed are they that mourn, for they 
shall be comforted.’ When we feel that we are poor in spirit, then 
we feel that real lack, that loss of God within ourselves. We feel the 
burden of our ignorance. Yes, we all mourn, no doubt—we mourn 
the loss of worldly pleasures and Possessions—but that is not the 
kind of mourning that Christ speaks of. The mourning which Christ 
calls ‘blessed’ is very rare—because very few people feel this 
spiritual loss, this loneliness. Most of us are quite satisfied with the 
surface-life of this world. In the back of our minds, perhaps, we feel 
the sense of something incomplete—but still we have the hope that 
this lack can be filled by our senses, our mind, and the sense- 
objects of the world. 

Sri Ramakrishna used to say: ‘Men weep rivers of tears because a 
son is not born or because they cannot get riches. But who sheds 
even a single tear-drop because he has not been fortunate enough to 
see the Lord ? It is our ignorance which gives us this false sense of 
values. Sankaracharya, in explaining the nature of this ignorance, 
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says that the True Self, the Spirit, is opposed to matter as light is 
opposed to darkness. Yet, such is the inexplicable power of ignor- 
ance, that even the wisest amongst us habitually identifies the spirit 
with matter, the True Self with the ego. It is very easy to under- 
Stand, intellectually, that you are different from your body—just 
as the house you live in is different from you—and yet, when the 
body is diseased, we say: ‘I’m sick.’ Intellectually, we can under- 
stand that we are different from our minds; and yet, if a wave of 
happiness or suffering arises in the mind, we say: ‘I am happy. I 
am miserable.’ Also, we identify ourselves with our parents, children, 
relatives, friends: anything happening to them seems to be happen- 
ing to us. We identify ourselves with our possessions: if we lose our 
wealth, we feel as if we had lost ourselves, there is nothing left to 
live for. 

But when we begin to feel the lack within ourselves, when we 
begin to mourn as Christ wished us to mourn, when we shed even 
a few tears for God—then that comfort comes, then we know that 
God can be realized. Sri Ramakrishna passed many days longing 
for the moment when he would realize God in the form of Mother 
Kali. And every evening, when the temple bells rang for vespers, 
he would exclaim: ‘O Mother, another day has passed and I have 
not seen You!’ That is true mourning! 

‘Blessed are the meek, for they shall inherit the earth.’ What is 
the cause of our delusion? Our sense of ego. This egotism in us 
must be overcome, Therefore—blessed are the meek, But why does 
Christ say that they shall inherit the earth ? At first sight, this seems 
difficult to understand. Among the Yoga aphorisms, we find one 
which says: ‘The man who is confirmed in non-stealing becomes the 
master of all riches.’ What is meant by ‘non-stealing’ ? It means 
that we must give up this egotistic delusion that we can possess 
things, that anything can belong exclusively to us as individuals. 
We may say of ourselves: ‘But we don’t steal anything! We are 
good people. Whatever we have, we have worked for and earned. It 
belongs to us by right.’ But the truth is that nothing belongs to us, 
nothing at all. As soon as we realize this, as soon as we give up our 
deluded, individual claims to this object or that—then we find that, 
in the truest sense, everything does belong to us, after all. We inherit 
the earth. Conquerors, who try to become masters of the world by 
force of arms, never inherit anything except worry and trouble and 
headaches; misers who accumulate huge wealth are only chained to 
their gold, they never really possess it. But the man who has given 
up his ego experiences the satisfaction without the misery of posses- 
sion. Many people dislike this saying of Christ’s because they think 
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that the meek man can never achieve anything. They think that 
there is no pleasure to be had from life unless you are aggressive, 
When they are told to give up their ego, to be meek, they imagine 
that they will lose everything. Christ says no—by losing yourself, 
you will gain everything: you will inherit the earth. 

“Blessed are they which do hunger and thirst after righteousness, 
for they shall be filled,’ That is the next stage, after the mourning. 
The longing for God becomes more intense, until it is a raging 
hunger and a burning thirst. That righteousness cannot mean what 
we ordinarily think of as moral virtues or good qualities; but that 
righteousness which is righteousness itself, the very essence, In 
Sanskrit, it is called ‘the-goodness-itself’—in other words, God. 
The word God is derived from that which is goodness itself—not 
relative good as opposed to evil, or relative virtue as opposed to vice. 
So the hunger and thirst after righteousness is a hunger and thirst 
after God Himself. 

‘Blessed are the merciful, for they shall obtain mercy.’ There is 
an aphorism in the Yoga sutras which corresponds to this: ‘Friend- 
ship, mercy, gladness and indifference, when they are taught with 
regard to happy, unhappy, good, and evil subjects, respectively, 
calm the restlessness of the heart.’ So, to be merciful is one of the 
conditions necessary for the purification of our hearts. Jealousy and 
hatred exist in almost all of us, because they are linked up with our 
ego-sense, which is born of ignorance. How are we to overcome 
them? By thinking contrary thoughts. When somebody is happy, 
you should not feel jealous of him; you should try to be happy with 
him, by realizing your friendship, your unity. When somebody is 
unhappy we should not be glad; we should feel sympathy and be 
merciful. Be glad, not envious, when a man is good; when he is bad, 
do not hate him. You do not have to love the evil in him, but be 
indifferent to it. Any thought of hatred—even so-called ‘righteous 
hatred’ of evil—will raise a wave of hatred and evil in our own minds, 
Causing greater ignorance and greater restlessness, so that we cannot 
think of God, or love Him, until it has subsided, 

‘Blessed are the peace-makers, for they shall be called the 
Children of God.’ It is only when you have attained to the vision of 
God that you become a child of God anda peace-maker, Of course, 
we are children of God in ignorance, also 3 but, until we have known 
God, we can never make and bring peace. There is a passage in the 
Bhagavatam which says: ‘He in whose heart God has become mani- 
fested brings peace, and cheer, and delight everywhere he goes.’ I 
am reminded of a life that I have seen—the life of my Master; 
Swami Brahmananda. There was something peculiar in him which 
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I have found nowhere else: whoever came into his presence would 
feel a joyous upliftment. You felt that you did not belong to this 
world, you belonged to God. We call it Utsav, a ‘celebration of 
joy’: wherever he was, it was like a festival. 

In one of the monasteries of our Order there were a number of 
young monks, not yet trained, fresh from schools and colleges. 
When they had been together a while, their old tendencies began 
to work, and they formed groups, and started to quarrel amongst 
themselves. So a senior Swami of our Order went to investigate the 
whole affair: he questioned everybody and soon found out who 
were the ringleaders. Then he told Swami Brahmananda, who was 
then the head of our Order, that those boys were unfitted for 
monastic life, and that they must be expelled. My Master answered: 
‘Do nothing about it. I am coming to see about it myself.’ And 
he did. When he arrived, he didn’t question anybody: he simply 
started living in the monastery; and he only insisted on one thing— 
that all the boys should meditate regularly in his presence. Then he 
began to instruct them, without making any distinction between 
individuals, good or bad; and, gradually the whole atmosphere of 
the place was lifted. The boys forgot their quarrels, because they 
had no time for such things, any more. And when, after two or 
three months, he left, there was perfect harmony in the monastery. 
Nobody had to be expelled. They were transformed. 

When I first joined the monastery, there were two young men who 
quarrelled and came to blows. One of the older Swamis saw this, 
and told Swami Brahmananda that it would be better to send them 
away. But Swami Brahmananda answered: ‘Brother, they have not 
come here as perfect souls. They have come to you to attain that 
perfection. Do something for them so that they will not fight and 
quarrel.’ Then this great Swami said: ‘You are right.’ So he gathered 
all of us boys together and came to Swami Brahmananda, and 
Prostrated himself before him, and said: ‘Now, brother, I have 
brought them all. You must transform them.’ And, one by one, we 
went and prostrated ourselves at the feet of our Master. All he did 
was to raise his hand over our heads. And, in every one of us there 
came such a feeling of exaltation that we forgot any wish to quarrel 
or fight. That is the way a real peace-maker affects us. When men’s 
hearts are uplifted by his presence, they cannot fight, because they 
are all engaged in the love of God. 

‘Blessed are they which are persecuted for righteousness’ sake, 
for theirs is the kingdom of Heaven.’ Men of the world do not 
understand the value of the spiritual life. They mock at the spiritual 
aspirant, and sometimes revile him and try to do him an injury, but 
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a truly spiritual soul does not react to that: he sees the unity, he sees 
the ignorance, he is merciful, but he does not choose to please the 
people of the world. There is the story of a young monk, who was 
on his travels. He got tired, and lay down under a tree. He had no 
pillow, so he got some bricks and rested his head upon them. Some 
women were going along the road to the river, to fetch water, and 
they saw the young monk lying there, and they said to each other: 
‘Look—that young man has become a monk, and yet he can’t do 
without the idea of a pillow. He has to have bricks instead.’ They 
went on their way, and the monk said to himself: ‘They were quite 
right to criticize me.’ So he threw the bricks away, and lay down 
again with his head on the earth. Presently, the women returned, and 
saw that the bricks had gone; and they exclaimed contemptuously : 
“That’s a fine sort of monk! He feels insulted because we said he had 
a pillow. Now, look—he has thrown his pillow away! Then the 
monk said to himself: ‘If I have a pillow, they criticize me, and if I 
don’t have a pillow, that doesn’t suit them either—you can’t please 
them.’ No really spiritual man will do any action with the idea of 
making a good impression upon others, or in order to create prestige 
for himself. He may sometimes feel just the opposite—that, if he 
has to go contrary to the whole world for the sake of truth he will do 
it, and do it alone; he does not care what others think of him. He 
tries only to please God, no one else. That must be the attitude of a 
spiritual aspirant—to maintain poise, tranquillity, patience and 
forbearance in the midst of the conflicts and contradictions of life. 


SWAMI PRABHAVANANDA 


The Sermon on the Mount III 


“YE are the salt of the earth: but if the salt have lost his savour, 
wherewith shall it be salted ? It is thenceforth good for nothing, but 
to be cast out and to be trodden under foot of men.’ 

In India, when a disciple comes to a teacher, the teacher tries 
first of all to give him a firm faith in himself, and a feeling that 
weakness and cowardice and failure have no part in his true nature. 
Almost the first words that Sri Krishna says to Arjuna, in the 
second book of the Gita, are: ‘Do not be so weak-spirited. It is 
unworthy of you.” 

But, at the same time, we must remember the beatitude: ‘Blessed 
are the meek.’ Meekness and faith in oneself must go together. This 
faith which the teacher tries to arouse in his disciple is not faith in 
the lower self, the ego, but faith in the higher Self, faith in God 
within. With that faith comes self-surrender, and the strength which 
is gained through freedom from ego. 

Sri Ramakrishna brings out this truth. He used to tell how Radha, 
the chief of the shepherdesses, whom Krishna loved best, became 
apparently very egotistic. The other shepherdesses came to Krishna 
and complained about her; so Krishna told them to go to Radha 
and ask her what kind of ego she had. And Radha replied: ‘Cer- 
tainly, I have an ego. But whose is it ? It is not mine, for everything 
I have belongs to Krishna.’ A man who has surrendered everything 
to God has no ego in the ordinary sense of the word, but he has 
Strong faith in the true self within him. 

This saying of Jesus: ‘Ye are the salt of the earth. . .” reminds me 
of a saying my Master, Swami Brahmananda, used to quote to us: 
“You have the grace of God, you have the grace of the guru, and you 
have the grace of God’s devotees, but for the lack of one grace you 
may be cast out.’ What is that one grace? It is the grace of your 
own mind. If, in spite of all these graces which would otherwise 
make you ‘the salt of the earth”, you lack the grace of your own mind, 
you may be cast out. So we must struggle hard to surrender our- 
selves completely and wholeheartedly to God—in order that the 
‘salt’, which is His grace, may not lose its savour. 

P 
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An Avatar like Jesus gathers pure souls around him, and teaches 
them not only by word of mouth but by actual transmission of 
spiritual power. “Ye are the light of the world,’ he tells them. ‘A city 
that is set on a hill cannot be hid. Neither do men light a candle, 
and put it under a bushel, but on a candlestick; and it giveth light 
unto all that are in the house.’ Here we find that Christ was, as it 
were, transmitting this illumination to his disciples. We can only 
become that light of the world if we obtain illumination by uniting 
ourselves with the light which dwells in the hearts of all. Only such 
illumined ones are fitted to be true teachers of mankind: they alone 
can carry on the message of an Avatar. When Sri Ramakrishna met 
anyone who wished to teach the word of God, he would ask: ‘Have 
you the Divine Commission ? Only he whose heart is illumined can 
receive God’s commission, His direct command to teach. Religion 
degenerates when it is taught by the ignorant. One may be learned 
in the scriptures like the scribes and pharisees, but unless one has 
known God one cannot teach. It is no good relying on your 
degree at a theological college: book-learning cannot give you 
illumination. 

How, then, does one obtain illumination ? By purification of the 
heart. When your heart has been truly purified, you will see God; 
and when you have seen God, your light shines forth and gives 
comfort to all. You do not have to go out and look for disciples, then. 
As Sri Ramakrishna used to say, when the lotus blossoms, the bees 
come from all around, of their own accord, to gather the honey. 
‘Make that lotus blossom!’ he used to tell his disciples. When such 
an illumined soul appears, and spiritual aspirants gather around 
him, they cannot do otherwise than glorify God, because in his 
presence, they feel the presence of the Father. This is very easy to 
understand: there is no mystery about it. When you go to see a 
lawyer, what kind of thoughts come into your mind? Thoughts 
about legal matters. With a doctor, you think about sickness and 
medicine, These thoughts come to us because the person we are 
with at that moment is living in that particular atmosphere, So, also, 
with a truly spiritual man: you may not know anything about him, 
but this is the test: when you come into his presence, the thought of 

" God will come to you, because he has that light. That was what I 
experienced, in my own life, as a young boy. I did not know any- 
thing about God, until I had the blessed fortune to meet and 
associate with holy men who had seen that light of the world, and 
in their presence I felt joyful, and I could not help thinking of God 
and loving Him, even though they might be talking of something 
quite different. This is what Jesus was speaking of when he said: 
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‘Let your light so shine before men, that they may see your good 
works, and glorify your Father which is in Heaven.’ 

Then he says: ‘Think not that I am come to destroy the law, or 
the prophets: I am not come to destroy, but to fulfil. For verily I 
say unto you, Till heaven and earth pass, one jot or one tittle shall in 
no wise pass from the law, till all be fulfilled. Whosoever therefore 
shall break one of these least commandments and shall teach men 
so, he shall be called the least in the kingdom of heaven: but whoso- 
ever shall do and teach them, the same shall be called great in the 
Kingdom of heaven.’ 
| In the Gita, Sri Krishna tells Arjuna: ‘Whenever righteousness 
is forgotten, and unrighteousness prevails, then I body myself 
forth.’ And why? In order to teach men once more the eternal 
truths they have neglected and forgotten. That is why Jesus was 
bodied forth into this world. He tells us so, himself. Those who 
insist on regarding the life and teachings of Jesus as unique are 
bound to have great difficulty in understanding that life and those 
teachings. Christ’s life can be truly understood only in the light of 
other great lives and teachings. No Divine Incarnation ever came to 
refute the religion taught by another, but to fulfil all religions. 
Because the truth of God is an eternal truth. If, in all the history of 
the world, Jesus had been the sole originator of the truth of God, 
then it would be no truth; for truth cannot be originated, it is an 
existing fact. But if Jesus simply unfolded and interpreted that 
truth, then it follows that many others must have done so before 
him, and that many will do so after him. And, in fact, as we read 
the teachings of Jesus, we find that he wishes ail of us to unfold that 
truth. He has come, he declares, not to destroy the eternally existing 
truth, but to restate it, to give it new life by presenting itina new 
way. Each successive age needs a new and characteristic presentation 
of the truths of religion. For these presentations, once they have 
been spoken or written down, are like cut flowers: they slowly begin 
to shrivel, they become dry and dead. Men often treasure dead 
flowers, for the memory which clings to them, and this is very 
natural: but one must not forget that they are dead. Those who cling 
too devotedly to the dead flowers, to the letter of the law, lose con- 
sciousness of its undying spirit. Those are the scribes and pharisees: 
the jealous guardians of tradition which has become obsolete. That 
1s why Christ says: ‘Except your righteousness shall exceed the 
Tighteousness of the scribes and pharisees, ye shall in no case enter 
Into the kingdom of heaven.’ ` 

The pharisees are very ethical upright men in their own way, but 
they cling to forms and outward observances, and this makes them 
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inclined to intolerance, narrowness and dogmatism. The righteous- 
ness which exceeds the righteousness of the scribes and pharisees is 
the very opposite of this. It is an ethic which is based, not on rules 
of conduct and lists of sins with their punishments, but upon the 
intuition of the heart, which cares little for commandments and 
texts and regulations, and knows only one thing: to love God is to 
love all men. ‘Whosoever,’ Christ tells us, ‘is angry with his brother 
without a cause shall be in danger of judgment.’ It’s not enough just 
to obey the old commandment: ‘Thou shalt not kill.’ Even the mere 
thought of killing, the anger, is as deadly as the act. You cannot love 
God and hate your neighbour. It is not possible. If you really love 
God, you will find Him in everyone, so how can you hate another ? 

‘Therefore if thou bring thy gift to the altar, and there remem- 
berest that thy brother hath aught against thee; leave there thy gift 
before the altar, and go thy way; first be reconciled to thy brother,, 
and then come and offer thy gift.’ 

Until we actually reach oneness with God, it is, of course, quite 
natural that we should have misunderstandings and quarrels with 
each other. But we must not let that resentment stay with us, or it 
will eat into our hearts like cancer. We must be reconciled as soon 
as possible. There is only one way to feel sincerely reconciled, and 
that is to suppress our own ego. If you can do that, you will 
find that you immediately gain something spiritually, Try to see 

God in all beings, and love Him in all. Humble yourself—not before 
your adversary, but before God within him, Never humble yourself 
before anyone but God. That is how hatred is driven out, and love 
of God takes its place. If you keep that hatred in your own heart, 
it will hurt nobody except yourself, 

“Ye have heard that it was said by them of old time, Thou shalt 
not commit adultery: But I say unto you, That whosoever looketh 
on a woman to lust after her hath committed adultery with her 
already in his heart. And if thy right eye offend thee, pluck it out 
and cast it from thee: for it is profitable for thee that one of thy 
members should perish, and not that thy whole body should be 
cast into hell.’ 

Here Jesus is telling of the necessity for an inner check, an inner 
control of the passions. Without that control, it is impossible to 
reach spiritual illumination, Nowadays, everything has become 
externalized; all our thinking is outward; even our religion is taught 
entirely in terms of external action. Today, the great teaching of all 
churches is that we must serve Mankind: even those who do not 
believe in religion or in God believe in this. But nearly everybody 

Seems to have forgotten what Christ himself taught. Yes, certainly, 
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he taught service to our fellowmen—but in what spirit? In the 
spirit of love toward God. He taught that our action must be turned 
inward as well as outward. We forget that. Yet, without that inward 
regard, without that loving dedication of all our work to God, what 
does morality amount to ? Just social behaviour. 

This is a fundamental principle of spiritual life: that you must 
control the mind. Merely refraining from evil actions is not enough: 
evil thoughts must be checked, as well. We may pretend to ourselves 
that it doesn’t matter what we think, as long as we act rightly. But, 
when the test comes, we always betray ourselves, for it is the thought 
which really counts most. When the test comes, if our thoughts are 
full of hatred, that hatred will express itself in acts of violence and 
destruction and murder. Standing up in the pulpit and talking about 
love will not help us, it will not stop war and cruelty, when there is 
no love in our hearts. Love will not come to us because we just say 
we have it, or hypothetically try to impress other people with the 
seeming sweetness of our natures. Love comes only when we have 
controlled our inward passions and subdued our ego. Then love 
of God grows in us, and with it love of our fellowmen. But the love 
of God has to be won through self-discipline, and we have neglected 
to practise this discipline. We have forgotten the aim of life—to 
realize, know and see God. That is our whole difficulty. That is why, 
when Jesus says: ‘Love your enemies,’ we are unable to obey him, 
even if we wish to do so. We don’t know how. 

There are, of course, many teachers who would say: ‘Yes, indeed, 
we agree: an inner check on the passions is certainly necessary. 
Our young people must use self-control.’ But very few of those 
teachers could answer why self-control is needed. That is why the 
young people of today question them, and even begin to suspect that 
the teachers are jealous spoil-sports, who hate pleasure for its own 
sake, because they are too old to take part in it themselves. ‘What 
does it matter,’ ask the young, ‘what we do, as long as we don’t 
harm anybody else ?? They are perfectly honest and sincere about 
this. How are we going to answer them? i 
_ Tt is no use telling them that their pleasures are wicked, or that 
it is wrong to be happy, because they will never believe you; their 
instincts tell them that you are lying. When you talk about Sin, they 
will disregard you; and they will continue to do so. But if you stop 
telling them that they are sinful, and begin to tell them that God is 
inside each one of them; if you hold up the ideal of Self-realization, 
God-realization, and show them that the struggle for self-discipline 
is hard but exciting, like training for athletics; if you show them that 
by dissipating themselves they are cutting themselves off from the 
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greatest joy in life, a joy far greater than all their worldly pleasures— 
then you will be talking a language they can understand. They may 
be sceptical, but some of them, at least, will want to try it for them- 
selves. 

The ideal of continence has been so misrepresented in this 
country that nearly everybody thinks of it as something negative, 
as a ‘don’t.’ Don’t be incontinent, the churches tell us: it is a sin. 
And a famous athlete, in a magazine article, wrote that the men of 
the armed forces should stay continent, because otherwise they 
might catch some disease. In this way; for the great majority of 
people, who instinctively hate ‘don’ts’, the idea of continence has 
become unattractive, and associated with repression, gloom, and 
cowardice, while the idea of incontinence becomes more and more 
attractive, and is associated with freedom, fun and courage, 

This is a terrible and destructive misunderstanding, which, if it 
is not corrected, will gradually poison the whole national life, 
Unless the boys and girls of this country can be taught the vital 
connection between continence and spiritual life, they will gradually 
waste all their powers, they will lose the Possibility of spiritual 
growth, and with it all Creativeness, all awareness, all the higher 
faculties. Continence is not repression, it is a storing up of energy 
and an application of that energy to better uses, Sex-energy con- 
trolled becomes spiritual energy. To one who is continent, spiritual 
growth comes quickly and. easily. That is why every great religion 
has taught continence—not as a ‘don’t’, not as a negative com- 
mandment, but as a positive step towards a fuller, richer life, 

You may think that, by being continent, you will lose the greatest 
pleasure this world has to offer: but the strange fact is that you will 
not really lose anything. As the Sex-energy is conserved and as it 
becomes transformed, you will find a new and much more intense 
pleasure growing up inside you; and that is the joy of coming closer 
and closer to union with God. 


SWAMI PRABHAVANANDA 


The Sermon on the Mount IV 


‘YE HAVE HEARD that it hath been said, “An eye for an eye, and a 
tooth for a tooth.” But I say unto you, “Resist not evil: but whoso- 
ever shall smite thee on thy right cheek, turn to him the other 
also. . . .” Ye have heard that it hath been said, “Thou shalt love 
thy neighbour, and hate thine enemy.” But I say unto you, “Love 
your enemies, bless them that curse you, do good to them that hate 
you, and pray for them which despitefully use you, and persecute 
YOUs iets te ae 

Now this truth—that we should love our enemies and not resist 
evil—is the highest truth which has been taught by every religion. 
Nevertheless, it is a truth which is very unpopular, and one which 
most people find it nearly impossible to understand and practise. 
In fact, Christ himself, after teaching us this truth about non- 
resistance, goes on to say: ‘Be ye therefore perfect, even as your 
Father which is in Heaven is perfect.’ In other words, the practice 
of this truth in our own lives would make us perfect; and, indeed, 
only he who is perfect, he who has reached that Unity with God, 
who is able to see one Divine Existence everywhere, can practise 
non-resistance and Universal Love. p 

Once a young disciple of Sri Ramakrishna was crossing the 
Ganges in a ferry boat from Calcutta on his way to visit his Master. 

‘he other passengers in the boat were speaking against Sri 
Ramakrishna, saying that he was crazy, and a fake who misled young 
men. At first, when the disciple heard this, he argued with them 
mildly, saying: ‘If you knew Him you would not talk about Him 
like that, He is a very Holy man. Besides, he is my Master, so I must 
ask you not to speak ill of Him in my presence.” But this mildness 
only encouraged the critics to further attack. They began to say the 
most sarcastic and unpleasant things they could think of. Then the 
Young disciple got very angry. He jumped to his feet, and began to 
tock the boat, exclaiming: ‘If you don’t stop, Pll upset this boat 
and drown you all!’ The passengers were scared. They saw that the 
disciple was an athletic young man, well able to do what he threat- 
ened. Not another word was said against Sri Ramakrishna during 
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the rest of the trip. Later, when the disciple told his Master about 
this incident, Sri Ramakrishna was displeased with him. ‘Why 
should you care,” he asked, ‘whether people praise me or blame me ?” 
And he taught him never to offer violence under any circumstances. 
However, on another occasion, another of Sri Ramakrishna’s dis- 
ciples was travelling by the same boat, and once again the 
passengers were talking against Sri Ramakrishna. The disciple 
begged them to stop, but they would not listen. So he kept 
quiet. Later, when he reported this to his Master, Sri Ramakrishna 
reproved him severely. ‘What! he exclaimed: ‘You call yourself 
my disciple, and you let them slander me in your presence? 
Didn’t you have the courage and the strength to force them to 
stop ?” 

Here we find Sri Ramakrishna giving what appears to be alto- 
gether contradictory advice. His reason for doing so was, of course, 
that he was dealing with two separate individuals. He wished to 
correct the over-aggressiveness of the one and the timidity of the 
other. Referring to this same problem, he told a parable. Once upon 
a time, there was a holy man who came to a village; and the villagers 
warned him that he must not go along a certain path because a 
venomous snake always lay there. ‘He won’t hurt me,’ said the holy 
man, and went on his way. Sure enough, the snake Presently reared 
its head, hissing and ready to strike, but when it saw the holy man 
it prostrated itself humbly at his feet and asked to become his 
disciple. Then the holy man taught it to give up the idea of hating 
and biting and killing others, The snake, having received initiation, 
went off blissfully to its hole to pray and meditate according to 
instructions. The holy man proceeded on his way. Soon, however, 
the boys of the village discovered this change in the character of the 
snake. Knowing that it was harmless, they would attack it with 
sticks and stones whenever it came out of its hole, but the snake 
would never strike back. After a while, the snake became sO weak 
from its injuries that it could scarcely crawl, and retired in its hole 
altogether. When next the holy man came to that village, he was 
told that the snake was dead. ‘That’s impossible,’ said the holy man, 
“It cannot die until it has attained the supreme realization of God.’ 
So he went to the snake’s hole and called it, and the snake came 
squirming out, crippled from the blows it had received and terribly 
thin because it was not getting enough to eat. The holy man 
questioned it about the reason for its condition, and it said: ‘I did 
just as you told me, Master. The boys beat me, but I wouldn’t bite 
them. I just lay there silent and suffered all their torments.’ The 
snake expected to be praised for its obedience. To its great surprise, 
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however, the holy man got quite cross: ‘Idiot!’ he cried: ‘I told you 
not to bite. Did I tell you not to hiss ?” 

Sri Ramakrishna’s meaning in this parable is that householders 
who live in the world are still bound to love their neighbour and 
their enemy equally, and to abstain from violence; but this does not 
mean that they are to be so soft and simple as to invite violence from 
others. The goody-goody man who lets himself be cheated and 
tricked and pushed around, is not being saintly. Most often, he is 
merely giving way to weakness, laziness, and cowardice. If such a 
man arouses the aggressive instinct of another, then he shares the 
guilt in that aggression. Those who are perfect alone can practise 
non-violence in its absolute form. The rest of us have to hiss now and 
then. 

Indian thought has always pointed out that there are gradations 
of duty. The duty of one kind of man is not the same as the duty of 
another. At both ends of the scale, we find apparent inaction; but a 
whole world lies between the stillness of the stone and the stillness 
of the saint. The way upward from inertia to illumination passes 
through the sphere of action, and we cannot miss out any of the 
steps if we are to have true spiritual growth. First gain the power 
to resist: then control and renounce that power. And remember 
always: non-resistance is the highest ideal of all. There must be no 
compromise with regard to that. 

‘Take heed that ye do not your alms before men, to be seen of 
them: otherwise ye have no reward of your father which is in 
Heaven. Therefore when thou doest thine alms, do not sound a 
trumpet before thee, as the hypocrites do in the Synagogues and in 
the streets, that they may have glory of men. Verily I say unto you, 
“They have their reward.” But when thou doest alms, let not thy 
left hand know what thy right hand doeth: that thy alms may be in 
secret: and thy father which seeth these secrets himself shall reward 
thee openly.’ 

This brings us to the law of Karma, and what the Gita calls ‘the 
fruits of action.’ I do some good deed for you and I get my reward. 
Whether you yourself give me that reward or not does not matter. 
If I do good, I shall receive good in return, If I do bad, bad will 
come back to me. That is the law. Those are ‘the fruits of action.’ 
But in order that we may reach perfection—which Christ called 
‘purity of heart’—we must free ourselves from all the fruits of 
action, the good as well as the bad. We must purify our minds from 
every kind of impression and tendency—for good actions create 
tendencies also. Therefore the Gita teaches that we must learn to 
work for the work’s sake only—for God’s sake—without fixing our 
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desire upon the results. We must turn all our work into worship of 
God. Then, and only then, shall we free ourselves from the wheel 
of cause and effect, deed and reward, and obtain the Infinite. 

Next, Christ begins to teach us how to pray. He tells us to pray 
secretly. ‘And when thou prayest, enter into thy closet, and when 
thou has shut the door, pray to thy Father which is in secret 3 and 
thy Father which seeth in secret shall reward thee openly.’ And 
what is this reward ? It is God Himself. If you want anything less 
than God, you can have it. The good fruits of this world can be 
earned by observing the law of Karma. If you want a reputation for 
holiness, then go out into some public place and pray where every- 
body can see you. But if you truly worship God for Himself, 
wanting Him alone, then never mind the world, never mind 
whether it blames or admires you, go apart into a secret place, and 
ask for Him. You can be certain that He will give Himself to you. 

And now, Christ gives us an actual prayer which we can use— 
The Lord’s Prayer, ‘Our Father which art in Heaven,’ it begins: 
“Hallowed be Thy Name.’ 

Let us first try to understand what is meant by this word 
‘Heaven.’ All the religions of the world teach us that heaven is 
within. Now, what does that really mean ? If Heaven is within us, 
where is the earth? Is that within us too? The answer is Yes. You 
are in earth and you are also in Heaven. You do not know that you 
are in Heaven, but it is there nevertheless, What is the earth? In 
what sense are we ‘in it’? The earth-consciousness is our physical 
consciousness: our consciousness of time, space, and relativity, our 
consciousness of change. What is Heaven? That which abides for 
ever. In Sanskrit, the word earth means that which is always moving, 
always changing. In the three states of consciousness—waking, 
dreaming, and deep sleep—we have a sense of identity and con- 
tinuity, It is like a river, always changing, ever flowing. But, on 
either side of the river, there are as it were two banks: these may be 
thought of as the unchangeable consciousness which is the Atman, 
which is God, which is Heaven. So when we say that Heaven is 
within, this does not mean that Heaven has a spatial existence in or 
outside the body, but that it is Consciousness itself. And when we 

-_ say that God is Immanent this does not mean that God is identical 
with the Cosmos, or that He is extra-cosmic; but that God is supra- 
cosmic, We have first to recognize Heaven within ourselves 3 then 
we can find it everywhere. 

The experience of the saint teaches that, when God is realized, 
there is no consciousness of the body at all, neither of inside nor of 
outside. That is because the saint has gone beyond space and time 
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and relativity, But because we cannot have this consciousness all 
in a moment we should begin by thinking of God as dwelling within 
our hearts, and praying to Him there. That is as near as we can go 
in a relative way, using words and ideas which belong to the relative 
plane of life, The absolute truth about God is beyond all language, 
all expression. We are like people living far from the ocean. One of 
us wishes to direct the other how to get there. He cannot say: “That 
is the ocean itself,’ but only: ‘If you follow that road and climb to 
the top of that hill over there, then you will get a view of the ocean.’ 

Christ tells us that our Father is in Heaven. In every age, people 
ask for proof of the existence of God. But there is only one way to 
Prove the existence of God, and that is to see Him. All attempts to 
arrive at a proof by means of reasoning are futile—because what you 
are trying to prove is only the existence of your idea of God; and so, 
even if you could possibly make such a proof, how could you 
guarantee that your idea and the Reality of God would correspond ? 
Standing in our present position, far inland, we cannot prove the 
existence of the ocean, we cannot even be certain that our idea of 
that ocean corresponds in any way to the reality. We can only say: 
‘Take that road, go to the top of that hill. Then you will see the ocean 
itself, and you will not need any further proof,’ During the course 
of the world’s history, there have been many people, great teachers 
and saints and Illumined Souls, who have told us: ‘God exists, I 
know, because I have seen Him.’ The only question that remains 
for us is: do we or don’t we believe them ? If, after watching their 
lives, or learning all that can be known about them, we feel that 
these men were not deluded, were not insane—then a conviction 
begins to grow in our own hearts also. And, when once we have the 
beginning of that conviction, it will be our own fault if we do not 
try to obtain certainty, by starting to travel along the road which 
those men travelled, in order that we may reach the hilltop, like 
them, and see the ocean for ourselves. 

The next idea we have to consider is contained in the words ‘Our 
Father’, Christ is teaching us how to think of God when we pray 
to Him. We are to think of Him as a person, as our very own Father, 
whom we regard partly with awe and reverence but chiefly with 
trust, absolute confidence and love. We are under His protection, 
We are safe with Him. 

Sri Ramakrishna said that God is personal, impersonal and 
beyond. In other words, there are two ways in which our human 
minds can try to think of Him—as a personal being and as an 
impersonal being. But, behind and beyond these two aspects is 
another—the absolute reality of God which no mind can grasp, even 


236 VEDANTA FOR THE WESTERN WORLD 


to the very slightest degree, That is the divine ‘beyond’ which can 
be described only by means of negation, by saying ‘it is not this, 
it is not this.’ However, the religion which Christ taught is funda- 
mentally what the Hindus call Bhakti Yoga, the path of loving de- 
votion. The devotee who follows this path finds that God’s aspect 
as an impersonal being is too much of an abstraction to be loved. 
In order to be able to pray and meditate we have, as Sri Ramakrishna 
was always teaching, to enter into a relationship with God as a 
person. Various relationships with God are, of course, possible. We 
can think of Him as our Master, our Father or Mother, our Friend 
and Playmate, our Child or our Lover. What matters is that we learn 
to think of Him with devotion and love. 

“Hallowed be Thy Name.’ In almost every religion and system of 
philosophy we find that emphasis is laid upon the Name, the Logos, 
the Word. In India, we find that same idea accepted which is 
expressed at the beginning of the Fourth Gospel, that the name of 
God is identical with God. In Vedanta, God’s name is called the 
Mantram: a Mantram is given by the teacher to every devotee at 
the ceremony of his initiation. The idea is that by repeating this 
Mantram, by hallowing His name, over and over again, we let God 
take possession of our conscious mind; so that, finally, no matter 
what we are doing or saying or thinking, some part of our mind will 
be praising Him. The Mantram is like a rope which will draw us to 
God almost without our effort. All we have to do is to hold fast to 
it. 

‘Thy Kingdom Come. Thy Will be done in earth, as it is in 
Heaven? When a Hindu performs ritualistic worship, the first 
prayer he says is: ‘As with eyes wide open, a man sees the sky 
above him, so the Seer sees God continually, the Supreme Truth, 
the All-Pervading Existence.’ If only our Divine sight opens we 
shall see God’s Kingdom come here. This is not a hope for the 
future. God’s Kingdom has come already: it has always been with 
us, So Christ is teaching us to pray that we may transcend space 
and time while living here on earth, and may know God’s Kingdom 
in our hearts and all around us. 

How is a beginner in spiritual life to do the will of God ? How can 
he possibly know if what he is doing is God’s will or not ? Through- 
out history, in every country, we find all sorts of people, from kings 
and dictators down to beggars, doing what they want to do and 
announcing confidently that it is God’s will. Even those dismal 
people who habitually do the most unpleasant things, the things 
they least want to do, still cannot be sure that they are doing God’s 
will: they may be just taking a delight in torturing themselves. 
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No—until we become spiritually illumined, until God actually 
speaks to us, we cannot know, in any given situation, what His will 
may be. But we can say confidently, even in our present ignorance, 
that His will is whatever will lead us to Him. And when the day 
comes that brings us into perfect union with Him, so that we are 
literally filled with God, then we can become His instruments and 
actually do His will. So let us pray: ‘Lord, I do not know what 
Your will is, but do it through me. Let Your will, not my will, be 
done! Make me a tool in Your hand.’ 

‘Give us this day our daily bread.’ Nearly all Bible commentators 
agree that the bread which is spoken of here is the bread of Grace. 
We are praying that this Grace may be revealed to us, We are 
asking to have it ‘this day’, not tomorrow, not in a year’s time, but 
now, this very moment! As a child, I used to love the story of the 
girl who went out into the woods to wait for God. She was certain 
that, sooner or later, He would pass by. Year followed year, she 
became a woman and then an old woman, but always she waited 
with eager expectancy. She was ready for Him at every moment of 
every day. Whenever a leaf fell or a creature moved in the under- 
growth, she would think: ‘Here He comes!’ and at last, God did 
really come. He passed by her, and her whole life was blessed. That 
is the faith we need: we must know that God’s Grace can be re- 
vealed to us at any moment, and at the same time we must be 
prepared to wait a whole life long, or many lives, if need be. Very 
few people have learned to live in that spirit of expectancy. Most of 
us feel that we have so many impurities, so many faults to overcome, 
so much discipline to work through, that we cannot possibly reach 
God until some distant point in the future. This apparent humility 
is really a form of vanity, because it presupposes that we can know 
God through our own efforts, our own will power. That is all non- 
sense! Your own struggles will never make you pure or bring you 
the sight of God. That can come only through His Grace. True, 
there must be self-effort. We must struggle desperately, with every 
ounce of our strength. But we must also know that, quite irrespec- 
tive of our achievement, God’s Grace may descend upon us at any 
moment, Always be ready. 
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‘AND forgive us our debts, as we forgive our debtors.’ A Hindu or 
Buddhist who reads this passage will at once understand the word 
‘debt’ to mean the debt of Karma. When we recognize this debt, 
when we realize that everything, good or bad that comes to us has 
been previously earned by ourselves alone, then we know that we 
must not hold anybody else responsible for anything that we suffer 
in our lives. Ordinarily, we all have that tendency to put the blame 
on the other fellow. At the very beginning of creation, we find 
Adam putting the blame on to Eve. And Eve, in her turn, put the 
blame on to the Serpent. If we are ready to assume responsibility 
for our own debts, and not blame others, then it will be easy for us 
to forgive our own debtors, those who take something away from us 
or do us some harm. From that point, we can go on to say: ‘If it is 
by my own doing that I am what I am, then I can also become what 
I wish to be.’ And so we struggle to improve ourselves, and finally 
transcend the law of Karma altogether. 

‘And lead us not into temptation, but deliver us from evil.’ This 
part of the prayer is hard for exclusively Christian theologians to 
understand, But to a student of the Gita it seems very natural. How 
is it possible, the Christian asks, for God to tempt anybody ? The 
Gita replies that this whole universe is one gigantic temptation, and 
that this universe is Maya, the Divine Illusion. It is God Himself, 
as seen from our ignorant and degenerate viewpoint. As soon as we 
are born, we are caught in the power of this Maya. In the story of 
the Garden of Eden, Adam is warned not to eat the fruit of the Tree. 
As soon as he has eaten it, his Atman becomes identified with the 
sense of ego: he recognizes good and evil and the whole universe 
which Maya created. 

Ego is the root-cause of our ignorance. Our only way of escape 
from Maya is to surrender the ego, all our actions, and all our 
thoughts, completely to God. As Christ puts it, we must recognize 
that God’s is ‘the kingdom, and the power, and the glory, for ever.’ 

“When ye fast, be not, as the hypocrites, of a sad countenance: 
for they disfigure their faces, that they may appear unto men to fast. 
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Verily I say unto you, “They have their reward”. But thou, when 
thou fastest, anoint thine head, and wash thy face; that thou appear 
not unto men to fast, but unto thy Father which is in secret: and thy 
Father, which seeth in secret, shall reward thee openly.’ 

Sri Ramakrishna often used to quote a traditional saying: ‘Beware 
of these: The man who wears the sacred leaf on his ear, one who is 
secretive and does not talk at all, one who cannot keep a secret and 
talks too much, a woman with a double veil, and the water of a 
pond which is covered with scum.’ In other words, beware of things 
which are other than they seem. A man who makes a show of religion 
has no religion at all. If a man finds religion inside, he will hate to 
show it outside: he keeps it sacred within himself. The truly 
illumined souls, for this reason, are very difficult to recognize. They 
do not advertise. But when they meet a seeker after truth who is 
sincere and earnest, and who is ready to hear their word, then they 
reveal themselves to him, and show him the way to God. We find 
that Jesus, also, asks his disciples not to preach to anybody and 
everybody, but only to those who are ready for it. ‘Give not that 
which is holy unto the dogs, neither cast ye your pearls before swine, 
lest they trample them under their feet, and turn again and rend 
you.’ 

‘Lay not up for yourselves treasures upon earth, where moth and 
rust doth corrupt, and where thieves break through and steal: But 
lay up for yourselves treasures in heaven.’ Here Jesus is repeating 
in a different way what we have heard already, that one of the con- 
ditions for successfully starting to live the spiritual life is to have 
right discrimination. We must be able to discriminate between the 
eternal and the non-eternal. We must know what it is that we are 
looking for. Once we are sure that it is the treasures in heaven we 
want, and not the treasures upon earth, then we shall not fail. No 
matter how often we may show weakness and make mistakes, we 
shall reach the goal in the end, as long as we can keep up the struggle. 
A little baby tries to walk: as one watches him falling down so 
often, it seems incredible that he will ever succeed, But he picks 
himself up, again and again, because the urge within him is so 
strong, and in the end he can walk upright without faltering. There 
is no failure in the spiritual life, as long as we do not give up the 
fight. And we shall never give it up, when once we can discriminate 
and know the true goal. So, whatever our weaknesses, let us be 
uncompromising about one thing, about our ideal, because ‘no man 
can serve two masters.’ The attempt to serve ‘God and Mammon’ 
simultaneously is quite hopeless. Nobody can do it, and the sooner 
we stop trying, the better. ‘If thine eye be single, thy whole body 
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shall be full of light. But if thine eye be evil, thy whole body shall 
be full of darkness.’ The ‘evil’ spoken of here is the non-eternal, 
which can only lead us further and further into the night of spiritual 
confusion. 

‘Take no thought for your life,’ Jesus tells us. And he asks us 
to consider the fowls of the air, which neither sow nor reap, and yet 
are fed; and the lilies, which are so beautifully dressed, although they 
do not spin. ‘Seek ye first the kingdom of God and his righteousness, 
and all these things shall be added unto you.’ 

In the West, people have known these words since their child- 
hood, and thought them beautiful but quite unpractical. They 
prefer the worldly-wise motto: Trust in God, and keep your 
powder dry. And they are right, as long as they want to go on living 
by the values of this world. These teachings are unpractical for any 
individual who is not completely devoted to God. If he tries not to 
take thought for the morrow, it would be nonsense. But if you truly 
seek the Kingdom of God, then you will not care where you live, 
what you eat, or where you sleep. And there are actually hundreds 
and thousands of men and women living like this in the world today. 
Because this spirit has always kept alive to some extent in India, 
Indian culture has lived on and survived many other cultures which 
have been anxious for the conquests and triumphs of this earthly 
life, and have taken ‘thought for the morrow’, and kept their powder 
dry. We have a story about a devotee who was being attacked by 
some robbers, so he prayed: ‘Oh God, come and help me!’ Shiva, 
the God of Gods, and Mother Durga were sitting chatting together, 
when Shiva rose abruptly, without any explanation, and left her. 
However, after a moment, he reappeared again. So Durga asked 
Shiva where he had been. ‘You see,’ Shiva explained, ‘this devotee 
called me, so I had to go. But, when I reached him, I found that he 
was already chasing the robbers away with a stick. Although he 
called on me, he is trying to help himself. Let him try, then. I shall 
not go to his aid,’ 

‘Judge not, that ye be not judged. For with what judgement ye 
judge, ye shall be judged: and with what measure ye mete, it shall 
be measured to you again.’ 

Everybody has that tendency, to gossip, criticize, and judge 
others. This gossip is a kind of relish—as we say in India, a chutney 
with your food. It may seem very innocent; yet it causes immense 
harm in human society, and particularly to those who indulge in it. 
Nobody can see a fault in another unless he has that fault in himself. 
Indeed, most often, this fault we seem to see exists only in our own 
impure imagination. How many of us can really look into the depths 
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of another man, and see all the motives which are prompting him 
to act in a particular way ? And yet we are so ready to judge, and to 
impute motives—the motives which we ourselves should have in 
similar circumstances. And these motives are always evil, because 
that gives the relish to the gossip. You will invariably find that if you 
criticize another person for a certain fault, and go on criticizing, 
that fault will grow in yourself. We relish finding fault with others 
because it swells our own ego-sense. Behind all such criticism, there 
is the same feeling: ‘J don’t have this fault. I am greater than he is.’ 

In India we have a saying that the fly sits on the filth as well as 
on the honey, but that the bee seeks only the honey and avoids the 
filth. And so the first vow which is given to the spiritual aspirant is: 
‘May I follow the example of the bee, not that of the fly!’ As we 
progress in the spiritual life, we learn to see the good in everyone. 
Real holy men have that attitude towards mankind: if you have the 
least drop of goodness in you they see an ocean of goodness within 
that drop. Not because they are foolishly optimistic, but because 
they see the possibility of future growth, and they emphasize that. 
The ideal is to see God in everybody. We must learn to see God 
looking out from behind the mask of so-called wickedness and 
worthlessness. 

Does this mean that we should be blind to one another’s faults, 
and never try to correct them ? No—Jesus does not say that. But he 
says: “Thou hypocrite, first cast out the beam out of thine own eye; 
and then shalt thou see clearly to cast out the mote out of thy 
brother’s eye.’ That is what makes the difference: not to be a hypo- 
crite. If you really have that love for mankind, and are not just 
hypocritically finding fault in order to enlarge your own ego, then 
you can correct your brother’s defects. Then you can tell him where 
he fails, not with malicious relish, but with love and sympathy. My 
master, Swami Brahmananda, like all such great souls, had moods 
in which he was unable to see any faults in anyone, because he was 
full of the divine consciousness. He saw God everywhere, and noth- 
ing but God. But at other times he scolded us, thundered at us, 
pounded at our faults. And then he would say: “Do you think you 
can run away from me, because I am apparently so cruel? The 
mother holds the child, and spanks it. The baby cries “Mother!” 
And all the while it is in its mother’s arms.’ But until we have that 
love, we have no right to criticize others. Let us rather see the 
fault in ourselves. 

‘Ask, and it shall be given you; seek, and ye shall find; knock, 
and it shall be opened unto you: for every one that asketh receiveth; 
and he that seeketh findeth; and to him that knocketh it shall be 
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opened. Or what man is there of you, whom if his son ask bread, will 
give him a stone ? Or if he ask a fish, will he give hima serpent Pit 
ye then, being evil, know how to give food gifts unto your children, 
how much more shall your Father which is in heaven give good 
things to them that ask him?” 

In this passage, Jesus sums up the whole truth of religion—and 
what is that? Two things: longing for God, and faith. What is 
faith ? It is when we feel the presence of God, when we knock at the 
door knowing that it will be opened. This faith does not come until 
we have achieved purity of heart. The impurities in our minds, the 
lusts, passions, fleshly desires, prevent us from seeing God, who is 
nevertheless present all the time, everywhere. The more you knock, 
the more you ask and pray, the more this world will be seen to be a 
mere appearance, and the reality of God’s presence will show 
through. Use all your power, all your strength, to open that door. 

‘Therefore all things whatsoever ye would that men should do to 
you, do ye even so to them: for this is the law and the prophets,’ 
Here Jesus is telling us how we must conduct ourselves in human 
society. In the Gita there is a parallel passage: ‘He who is aware of 
both the grief and the happiness within every being to the same 
degree as he feels them within himself—him, O Arjuna, I hold to 
be the highest yogi.’ Just Previously to this, Sri Krishna has been 
telling Arjuna how to meditate, how to love God and how to become 
absorbed in the consciousness of God, And then he teaches him 
this truth. There are some who believe that the search for God is 
apt to make the searcher indifferent to the sufferings of human 
beings. But the very opposite is true. The more sensitive we be- 
come, the more we become aware of others, and the more we care 
for them. We begin to know that our own Self is the same Self in 
everyone else, Because we wish to be happy, we cannot cause un- 
happiness to others; and so we cannot hurt others in any way. 

‘Enter ye in at the strait gate: for wide is the gate, and broad is 
the way, that leadeth to destruction, and many there be which goin 
thereat: because strait is the gate, and narrow is the way, which 
leadeth unto life, and few there be that find it? 

Here Jesus warns us that realization of God is not easy. Purity of 
heart can only be achieved after a great struggle. In the Katha- 
Upanishad, we read: ‘Like the sharp edge of a razor, the sages say, 
is the Path—hard it is, and difficult to walk.’ We are also told that 
the Lord created the senses ‘outgoing’. The natural human tendency 


is to rush out through the broad ways of the senses and lose oneself 


in the world. The process of religious growth is to turn that whole 


current of life around, and make it flow inward, through ‘the strait 
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gate’. In this connection, it is interesting to remember the mystical 
teaching of the Yoga Aphorisms of Patanjali. Here, mention is made 
of three nerve-passages in the spine, which are called the Ida, the 
Pingala and the Sushumna. The Ida and the Pingala are the two 
outer passages of the spinal nerves, but modern anatomists have 
been unable to find any use for the Sushumna, the central passage. 
However, Yoga tells us that, if the nerve-current can be made to 
flow through that narrow channel, a man rises above space, time 
and causation, and sees the Reality. So this Sushumna would be 
literally a narrow gate leading to knowledge of God Himself. 

‘Beware of false prophets, which come to you in sheep’s clothing, 
but inwardly they are ravening wolves.’ Jesus tells us to discriminate 
between true and false religion. True religion shows us how to 
overcome the world, but the teachers of false religion hold out the 
Promise of success and wealth in the world. ‘Ye shall know them 
by their fruits, Do men gather grapes of thorns, or figs of thistles ?” 
The fruits of false religion are worldly success; the fruits of true 
religion are illumination. Sri Ramakrishna followed the paths of 
many religions during his life on earth, and always applied the 
same test to each: ‘Will it give me the illumination of God ? If he 
got that, then he knew that that was a true religion. When told 
about some new sect, he would ask: ‘Do they teach love for God ? 
Do they teach people how to realize God?’ If not, he would have 
nothing to do with it. 

‘Not every one that saith unto me, “Lord, Lord,” shall enter 
into the kingdom of heaven; but he that doeth the will of my Father 
which is in heaven.’ 

Now this, and the verses which follow, have frequently been 
misinterpreted into a kind of humanistic religion. Matthew Arnold, 
for example, said that ‘religion is ethical life touched by emotion’ 5 
The humanists interpret this phrase about doing ‘the will of my 
Father’ to mean doing good works in the external world. They say: 
‘Lord, Lord, to give the work a touch of emotion, and then go 
ahead with their social service. They use God as a scavenger to 
clean out the drains of human society. ; 

But there is only one way of doing the will of God, and that is, 
first, to realize Him. Until we have done that, we can never know 
what His will is. Does this mean that we must give up our humani- 
tarian work? No, it does not mean that. But we are not to do the 
work simply as philanthropy, as service to mankind 3 but as service 
to God, and out of love for God. There is a very important distinc- 
tion between these two attitudes. Among those who go to serve 
mankind, we find an egotism arising. They begin to think and say: 
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‘Without me, everything will go to pieces. I am vitally important. 
Nothing must stand in the way of this work. The world needs me.’ 
And then, it is not long before they are saying: ‘God needs me.’ 
When I first came to this country, I visited a Sunday-school class, 
and the teacher had written on the board: ‘God needs your help.’ 
And later on I heard a minister say: ‘We all know that God is not 
omnipotent. We must help Him to gain more power.’ That is the 
direct opposite of what Jesus taught. He came to tell us that God 
does not need us; we need Him. 

When you do your social service as service to God, you may 
seemingly do the same work, but there is a vast difference. Swami 
Vivekananda said that when we help another we should kneel down 
before him and give thanks that God lets us have this opportunity 
of serving Him. Religion must not be either egocentric or altruistic, 
but theocentric. We have to centre our whole thought and mind 
upon God, and then extend our arms to everyone, embracing them 
all in the love of God. That, and not humanistic social service, is 
what Jesus actually taught. 

‘Therefore whosoever heareth these sayings of mine, and doeth 
them, I will liken him unto a wise man, which built his house upon 
a rock: and the rain descended, and the floods came, and the winds 
blew, and beat upon that house; and it fell not: for it was founded 
upon a rock.’ 

That rock is the rock of experience. When once you have been 
face to face with Reality, when you are founded upon that, then 
nothing can shake you. Until we have built upon that rock—no 
matter how strong our faith may seem to be, emotionally—we shall 
be shaken by these storms of doubt; and the house will fall, and 
have to be rebuilt, again and again. The faith which merely exclaims: 
‘Oh, I believe in Jesus, I accept him!’ and does nothing further, is 
no true faith. It will give us no support when the storm begins to 
blow. And so we come back to that basic truth: religion is something 
practical, it is something you have to do, and be, and live, or else 
it is nothing. 

‘And it came to pass, when Jesus had ended these sayings, the 
people were astonished at his doctrine: for he taught them as one 
having authority, and not as the scribes.’ Jesus was not speaking 
from hearsay. He knew what he was saying was true, because it was 
his own experience; he spoke from the rock of personal knowledge. 
No second-hand report, no amount of study, no wealth of eloquence, 
can be compared to the absolute guarantee of first-hand witness 
which an illumined teacher brings us. The reports may be con- 
vincing, the arguments of the theologians may be sound, the 
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eloquence may move us to tears—but always that little obstinate 
area of doubt must remain in our own minds. Yes, and even when a 
Christ, a Buddha, a Ramakrishna arises, and says: ‘I have seen 
Him’—even that is not enough. Actually to have been present, to 
listen to the Sermon on the Mount, must have been one of the most 
tremendous experiences a human being could have—yet even this 
was an experience at second-hand; and so we find that some of 
Christ’s most intimate disciples were later troubled with doubts. 
Swami Vivekananda had doubts too, even after long intimacy with 
Sri Ramakrishna. And those doubts only vanished finally when the 
goal had been reached, the goal of all spiritual life; actual, personal 
realization of God. 


CHRISTOPHER ISHERWOOD 


The Gita and War 
aS eh eee 


IN the course of a year spent studying the Bhagavad-Gita, I have 
talked about its Philosophy to a considerable number of people. 
Whatever else they had to say, I found them, almost without excep- 
tion, agreed on one point: that the Gita ‘sanctions’ War. Some were 
glad of this. Others were sorry. But all, I think, were puzzled. 
Educated in the Christian tradition, they were accustomed to a 
gospel which is uncompromisingly pacifist. However deeply they 
might be convinced of the justice or necessity of some particular 
conflict, they didn’t like what they regarded as a general approval 
of the use of military force, They themselves, mere human beings 
struggling in the everyday world, might be driven to fight and kill 
one another, but they wanted Krishna, like Jesus, to stand for a 
higher ideal. That was their reaction, 

I do not wish to sound superior or conceited when I say that I 
myself do not put this interpretation upon the teaching of the Gita. 
I will try to explain why I do not: not merely for the information 
of the few people who may be interested, but because I want to 
straighten out my own ideas, The question is of the greatest import- 
ance to me, because I am myself a pacifist, and because I believe the 
Gita to be one of the major religious documents of the world, If 
its teachings did not seem to me to agree with those of the other 
gospels and scriptures, then my own system of values would be 
thrown into confusion, and I should feel completely bewildered, 

Briefly, the circumstances of the Gita dialogue can be described 
as follows: 

Two factions, closely bound to each other by ties of blood and 
friendship, are about to engage in a civil war. Arjuna, one of the 
leading generals, has Krishna for his charioteer. Krishna has told 
Arjuna that he will not fight, but has promised to accompany him 
throughout the battle, Just before it begins, Arjuna asks Krishna 
to drive his chariot into the no-man’s-land between the two armies. 
Krishna does so. Arjuna looks at the opposing army, and realizes 
that he is about to kill those whom he loves better than life itself. 
In his despair, he exclaims: ‘I will not fight!’ 
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Krishna’s reply to Arjuna occupies the rest of the book. It deals 
not only with Arjuna’s immediate personal problem, but with the 
whole nature of action, the meaning of life, and the aims for which 
man must struggle, here on earth. At the end of their conversation, 
ee has changed his mind. He is ready to fight. And the battle 

egins. 

Before trying to analyse Krishna’s arguments, I must mention 
two points which certain commentators have raised with regard to 
the battle itself. In the first place, it is sometimes said that the battle 
of Kurukshetra cannot possibly be compared to a battle in modern 
war. It was, in fact, a kind of tournament, governed by all the 
complex and humane rules of ancient Indian chivalry. A soldier 
mounted upon an elephant may not attack a foot-soldier. No man 
may be struck or shot at while running away. No one may be killed 
who has lost his weapons. And we are told, in the Mahabharata, 
that the opposing armies stopped fighting every evening, and even 
visited each other and fraternized during the night. In the second 
place, it is sometimes said that the whole battle is to be regarded 
allegorically. Arjuna is the individual man, Krishna is the in- 
dwelling Godhead, the enemies are man’s evil tendencies, and so 
forth. 

All this is interesting, of course. But it has nothing to do with our 
problem. If Krishna is only talking figuratively, or only about war 
under certain conditions, then the Gita is just a fable, an archaic 
curiosity: we need not discuss it. Personally, I prefer to forget 
Kurukshetra and ancient India altogether, and imagine a similar 
dialogue taking place today, in a plane over the European front or the 
Japanese positions on a Pacific island. If the Gita has any validity, 
its reference is equally to this war and this very year. 

To understand the Gita, we must first consider what it is and what 
it is not. We must consider its setting. When Jesus spoke the words 
which are recorded as the Sermon on the Mount, he was talking to 
a group of followers in the most peaceful atmosphere imaginable, 
far from the great city, far from all strife and confusion. He was 
expressing the highest truth of which man’s mind is capable, in 
general terms, without reference to any immediate crisis or prob- 
lem. And even in the Garden of Gethsemane, when he told Peter 
to sheathe his sword, he was addressing a dedicated disciple, a 
monk, a man who was being trained to preach and live the spiritual 
life. For Peter, there could be no compromise. He must learn to 
accept the highest and strictest ideal, the ideal of non-violence. 

The Gita is very different. Krishna and Arjuna are on a battle- 
field. Arjuna is a warrior by birth and profession. He corresponds 
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to the mediaeval knight of Christendom. His problem is considered 
in relation to the circumstances of the moment. The Gita fits into 
the narrative of an epic poem, the Mahabharata, and must be read 
in the light of previous happenings. It is not simply a sermon, a 
philosophical treatise. 

This, I believe, is the cause of much misunderstanding. We all 
tend to remember most clearly the part of a book which we read 
first. The opening chapters of the Gita deal with a particular case: 
they are concerned with a soldier and the duties of a soldier, Later 
on, Krishna passes from the particular to the general, and utters 
those same truths which were afterwards taught by Jesus and the 
Buddha. But the first impression is apt to remain. The superficial 
reader closes the book and remembers only Arjuna and the battle. 
He says to himself: ‘Krishna tells us that we must fight.’ 

Krishna, it must be repeated, is not talking to a monk. We ought 
to be glad of this, not sorry. The vast majority of mankind are not 
monks, but householders. What a great teacher has to say to a 
married man, a soldier, is of immediate interest to the world at large. 

We must realize, also, that Krishna, in teaching Arjuna, employs 
two sets of values, the relative and the absolute. This duality is 
inherent in the circumstances of the story. For Krishna is both 
Arjuna’s personal friend and his illumined teacher. He is a fellow- 
mortal and he is God. As God, he expresses the absolute truth, the 
highest ideal. As a fellowman, he presents the relative values which 
apply to Arjuna’s particular condition. Considered superficially, this 
duality of attitude may seem to produce contradictions. Carefully 
studied, it will be seen to compose into a complete and satisfying 
philosophical picture. For life itself is double-faced ; and any attempt 
at simplification will only bring us to ultimate confusion, 

One circumstance renders Arjuna’s compassion suspect: its 
occasion. Arjuna himself is dimly aware of this. ‘Is this real com- 
passion I feel,’ he asks Krishna, ‘or only a delusion? My mind 
gropes about in darkness. I cannot see where my duty lies.’ Up to 
this moment, Arjuna has not hesitated. He has accepted the necessity 
of war. He has assumed responsibility for its leadership. Then, 
suddenly, he sees the other side of the picture: the bloodshed, the 
horror. And he recoils. 

In the years that followed the 1914-18 war, much pacifist 
Propaganda was based on gruesome narratives of battle and books 
of photographs showing mutilated corpses. “This is what war is 
like,’ said the authors. ‘Isn’t it horrible ? Do you want to go through 
this again ? And nearly everybody agreed that they didn’t. But this 
sort of revulsion is always shortlived, because it appeals, funda- 
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mentally, to our cowardice. When a new war-situation develops, 
most of us react in the opposite direction, and rightly. Men can 
never, ultimately be deterred from any course of action by cowardice 
alone. Otherwise we should never have evolved from the jellyfish. 
We have to go forward, and the path is always dangerous, in one 
way or another. Arjuna has to go forward. Krishna tells him so. 
Arjuna must accept the sum of his actions up to that moment— 
and the sum is this battle. 

Krishna’s reply begins by dealing with Arjuna’s feelings of 
revulsion, on general grounds. Arjuna shrinks from the act itself, 
the act of killing. Krishna reminds him that, in the absolute sense, 
there is no such act. The Atman, the indwelling Godhead, is the 
only reality. This body is simply an appearance: its existence, its 
destruction, are alike illusory. In the absolute sense, all talk of 
killing or being killed is meaningless. 


Some say this Atman 
Ts slain, and others 
Call It the slayer: 
They know nothing. 
How can It slay 

Or who shall slay It ? 


Therefore, if Arjuna is objecting to the act of killing, as such, he 
need have no scruples. For he only seems to kill. 

Then, with one of those changes of viewpoint which may be- 
wilder and shock a reader who opens the Gita for the first time and 
takes only its surface meaning, Krishna begins to talk to Arjuna as 
man to man: 

‘Even if you consider this from the standpoint of your own caste- 
duty, you ought not to hesitate; for, to a warrior, there is nothing 
nobler than a righteous war... . 

‘But if you refuse to fight this righteous war, you will be turning 
aside from your duty. You will be a sinner, and disgraced. People 
will speak ill of you throughout the ages... .’ 

For Arjuna, a member of the warrior caste, the fighting of this 
battle, in defence of his family and property, is undoubtedly 
‘righteous’. It is his duty. In the Gita, we find that the caste-system 
is presented as a kind of natural order. Men are divided into four 
groups, according to their capacities and characteristics. Each group 
has its peculiar duties, ethics and responsibilities; and these must 
be accepted. It is the way of spiritual growth. A man must go for- 
ward from where he stands. He cannot jump to the Absolute: he 
must evolve towards it. He cannot arbitrarily assume the duties 
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which belong to another group. If he does so, his whole system of 
values will be upset, his conscience can no longer direct him, and 
he will stray into pride or doubt or mental confusion. ‘Prefer to die 
doing your own duty,’ Krishna teaches: “The duty of another will 
bring you into great spiritual danger.’ 

Socially, the caste-system is graded. The merchants are above 
the servants. The leaders and warriors are above the merchants. 
The priestly Brahmins are highest of all, But, spiritually, there are 
no such distinctions. Krishna is very clear on this point. Everyone, 
he says, can attain the highest sainthood by following the prescribed 
path of his own caste-duty. In Southern India, we are told of seven 
saints who belonged to the lowest caste of all, the untouchables. And 
the same principle, of course, holds true if we apply the caste- 
classification to the social pattern of Europe. Men have grown into 
spiritual giants while carrying out their duties as merchants, 
peasants, doctors, popes, scullions or kings. 

In the purely physical sphere of action, Arjuna is, indeed, no 
longer a free agent. The act of war is upon him: it has evolved out 
of his previous actions. He cannot choose. ‘Tf, in your vanity, you 
say “I will not fight,” your resolve is vain. Your own nature will 
drive you to the act.’ At any given moment in time, we are what 
we are; and our actions express that condition. We cannot run away 
from our actions, because we carry the condition with us. On the 
highest mountain, in the darkest cave, we must turn at last and 
accept the consequences of being ourselves. Only through this 
acceptance can we begin to evolve further. We may select the 
battleground. We cannot avoid the battle. 

Arjuna is bound by the law of Karma, the law of cause and effect 
which has brought him face to face with this particular situation. 
Now he is compelled to act, but he is still free to make his choice 
between two different ways of performing the action. Krishna 
introduces this great theme—the principal theme of the Gita—in 
the passage which immediately follows. He proceeds to define the 
nature of action. 

In general, mankind almost always acts with attachment: that is 
to say, with fear and desire. Desire for a certain result, and fear that 
this result will not be obtained. Attached action binds us to the 
world of appearance, to the continual doing of more action. We 
live in a delirium of doing, and the consequences of our past actions 
condition the actions we are about to perform. According to the Gita, 
it is attached action which compels us to revisit this world, to be 
reborn again and again, 


But there is another way of performing action; and this is without 


THE GITA AND WAR 251 


fear and without desire. The Christians call it ‘holy indifference’, 
and the Hindus ‘non-attachment’. Both names are slightly mis- 
leading. They suggest coldness and lack of enthusiasm. That is 
why people often confuse non-attachment with fatalism, when, 
actually, they are opposites. The fatalist simply does not care. He 
will get what is coming to him, Why make any effort ? Fatalists are 
apt to get drunk or spend most of the day in bed. The doer of non- 
attached action, on the other hand, is the most conscientious of 
men. He does not run away from life: he accepts it, much more 
completely than those whose pleasures are tinged with anxiety and 
whose defeats are embittered by regret. No matter whether he is 
sweeping out a room, or calculating the position of a star, or taking 
the chair at a meeting, he does it to the utmost limit of his powers— 
so carefully, so devotedly, so wholeheartedly, that the dividing-line 
between the chosen activity and the necessary chore disappears 
altogether. All work becomes equally and vitally important. It is 
only towards the results of work that he remains indifferent. Perhaps 
a dog runs across the clean floor with muddy paws. Perhaps his 
researches are recognized by Harvard University. Perhaps some- 
body throws a rotten egg at him. It doesn’t matter. He goes right 
on with his job. We find something of this spirit in the lives of all 
truly great men and women, including the professed atheists and 
agnostics. Madame Curie refuses the Legion of Honour with the 
matter-of-fact words: ‘I don’t see the utility of it.’ Lenin, in 1921, 
with the White armies converging on Moscow, his régime apparently 
doomed, his work brought to nothing, calmly sits down and writes 
the order: “The peasants in the localities of Gorki and Ziianova are 
immediately to be supplied with electric light.’ This, in its highest 
development, is the attitude of the saint. When action is done in this 
spirit, Krishna teaches, it will lead us to true wisdom, to the know- 
ledge of what is behind action, behind all life: the ultimate Reality. 
And, with the growth of this knowledge, the need for further 
action will gradually fall away from us. The law of Karma will 
cease to operate. We shall realize our true nature, which is 
God. 

It follows, therefore, that every action, under certain circum- 
stances and for certain people, may be a stepping-stone to spiritual 
growth—if it is done in the spirit of non-attachment. All good and 
all evil is relative to the individual point of growth. For each indi- 
vidual, certain acts are absolutely wrong. Indeed, there may well 
be acts which are absolutely wrong for every individual alive on 
earth today. But, in the highest sense, there can be neither good nor 
evil. 
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The Lord is everywhere 

And always perfect: 

What does He care for man’s sin 
Or the righteousness of man? 


Because Krishna is speaking as God Himself, he can take this 
attitude, and advise Arjuna to fight. Because Arjuna has reached 
this particular stage in his development, he can kill his enemies and 
actually be doing his duty. 

There is no question, here, of doing evil that good may come. 
The Gita does not countenance such opportunism. Arjuna is to do 
the best he knows, in order to pass beyond that best to better. Later, 
his fighting at Kurukshetra may seem evil to him, and it will be 
evil—then. Doing the evil you know to be evil will never bring good. 
It will lead only to more evil, more attachment, more ignorance. 

How, in this complex world, are we to know what our own duty 
is? There is no greater problem. Yet, somehow, we have to find 
our position and make our stand. For the majority, much self- 
analysis, much trial and error, would seem to be the only way. 
But, having found that Position, we must accept it in its entirety. 
The soldier has many responsibilities and duties besides fighting. 
The pacifist has much else to do besides refusing to fight. These 
duties and responsibilities extend equally over wartime and peace: 
they cover our whole life. But, in every case, the final ideal is the 
same. 

The Gita neither sanctions war nor condemns it. Regarding no 
action as of absolute value, either for good or evil, it cannot possibly 
do either. Its teaching should warn us not to dare to judge others, 
How can we prescribe our neighbour’s duty when it is so hard for 
us to know our own? The pacifist must respect Arjuna. Arjuna 
must respect the pacifist. Both are going towards the same goal. 
There is an underlying solidarity between them which can be 
expressed, if each one follows, without compromise, the path upon 
which he finds himself. For we can only help others to do their duty 
by doing what we ourselves believe to be right. It is the one 
supremely social act, 


ALDOUS HUXLEY 


Readings in Mysticism 


I AM often asked by friends or unknown correspondents to suggest 
a course of reading in the literature of mysticism. My own know- 
ledge of that literature is very far from being exhaustive; but I have 
tead enough to be able to give what I think may be useful advice to 
those who have had fewer opportunities for study than myself. In 
the paragraphs that follow I shall name and, where necessary, briefly 
describe certain books, from the reading of which one may derive a 
good working knowledge of the nature and historical development 
of mysticism. It should be noted that most of the books mentioned 
belong to the literature of Western spirituality. This is due, not to 
deliberate choice, but to the limitations imposed by ignorance and 
the inaccessibility of the relevant books. The compilation of even 
an elementary bibliography of Oriental mysticism is entirely beyond 
my powers, and I shall therefore mention only a few books which 
I personally have found illuminating and helpful. 

Before embarking on my task, I feel impelled to utter a few 
words of warning in regard to mystical literature in general. There 
have been published, in recent years, vast numbers of books dealing 
with meditation and contemplation, yoga and mystical experience, 
higher consciousness and intuitive knowledge of Reality. Many of 
these books were written by people with excellent intentions, but 
lamentably ignorant of the history and science of mysticism, and 
lacking any genuine spiritual experience. In other cases the authors 
did not even have good intentions, but were concerned, not in the 
least with the knowledge of God, but with the exploitation of certain 
yogic and mystical practices for the purpose of getting wealth, 
success and physical well-being. Such books, whether merely silly, 
ill-informed and ‘phoney’, or downright bad and pernicious, should 
be avoided at all cost. When choosing books on mysticism a good 
rule is to confine yourself to the writings either of acknowledged 
saints and persons whom you have good reason to believe are on the 
road to sanctity, or else of reputable scholars. Outside these two 
categories of writers, the reader whose concern is with enlighten- 
ment cannot hope to find the smallest profit. 
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The first-hand experiences of those who are not saints—not even 
better-than-average human beings—may be startling and exciting 
enough on their own psychic level; but they will certainly not be 
genuine experiences of ultimate Reality, or God. For such genuine 
spiritual experiences happen, as a general rule, only to those who 
have gone some way along the road of purgation, and themselves 
lead to an improvement in the quality of the experiencer’s living— 
an improvement amounting in exceptional cases to that total 
transformation of character, manifesting itself in sanctity. 
Psychic experiences, which do not contribute to sanctification, 
are not experiences of God, but merely of certain unfamiliar 
aspects of our psycho-physical universe. The validity of a 
supposed experience of God is in some sort guaranteed by the 
sanctification of the person who has the experience. Where there 
is no evidence of sanctification, there is no reason to suppose 
that the experience had anything to do with God. It is a 
significant fact that occultism and spiritualism have produced 
no saints. A 

In view of all this, the serious student should pay no attention to 
any descriptions of first-hand experiences, except those written by 
saints and by persons who show evidence of advancing towards 
saintliness, and to no second-hand documents except those written 
by sound scholars, who may be relied upon to give an accurate 
account of saints and their teachings. 

Spirituality is the art of achieving union with God, 
of two branches—asceticism and mysticism, 
self and that contemplation by means of which the soul makes 
contact with ultimate Reality. Mortification without contemplation, 
and contemplation without mortification are both useless, and may 
even be positively harmful. That is why all genuine mystical 
literature is also ascetical literature, while all good ascetical literature 
(such as The Imitation of Christ) treats also, explicitly or by implica- 
tion, of mystical prayer. The combination of asceticism and mysti- 
cism is very clearly seen in Buddhist and Hindu writings. Thus, in 
the Buddhist eightfold path, the first seven steps prescribe a com- 
plete course of mortification of the ego, while the eighth inculcates 
the duty of mystical contemplation, The ascetical teaching of the 
Buddha is found in the best known of the sermons attributed to 
him. Selections from these may be read in the recently published 
Bible of the World (a valuable anthology from the canonical books 
of the principal religions of the East and West), and in Warren’s 
Buddhism in Translation, a more extended anthology. Edward 
Thompson’s historical novel, The Youngest Disciple, treats the later 


and consists 
the mortification of the 
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life and teachings of the Buddha in fictional form, but with strict 
fidelity to the original texts. 

For detailed descriptions of the techniques employed by the 
Buddhists in contemplation, one may consult The Path of Purity, 
published by the Pali Text Society and, for what concerns the 
Northern school, the three volumes of translations from the Tibetan, 
edited by Evans Wentz and published by the Oxford University 
Press. The volume on Tibetan yoga contains a valuable collection of 
techniques of concentration, meditation and contemplation. The 
biography of Milarepa graphically describes the life of a Buddhist 
saint. And the Bardo Thodol, or Tibetan Book of the Dead (one of 
the world’s religious masterpieces), sets forth the significance of 
contemplation in relation to the after-life of man. 

Those who wish to read brief, but scholarly, summaries of 
Buddhist thought and practices will find what they want in What 
is Buddhism ?, compiled and published by the Buddhist Lodge, 
London; Mahayana Buddhism, by Mrs Suzuki, and Buddhism, by 
Professor Rhys Davids. Particular aspects of Buddhist spirituality 
are treated under numerous headings in Hastings’ Encyclopaedia 
of Religion and Ethics, a valuable work of reference covering the 
entire field of religion. 

The spiritual literature of Hinduism is so enormous that the 
unprofessional Western student must, in mere self-preservation, 
confine himself to a minute selection. Here are a few of the indis- 
pensable books. The Bhagavad Gita, with some good commentary, 
such as that by Aurobindo Ghose; the Yoga Sutras of Patanjali, 
with the commentaries of Vivekananda; the Upanishads, translated 
in the Sacred Books of the East series; Sankara, in Jacob’s trans- 
lation, or at second hand, in some brief history of Indian philosophy, 
such as Max Muller’s or Deussen’s; the life of Ramakrishna, and the 
writings of Vivekananda on the various kinds of yoga. From these 
books one may derive, not indeed a comprehensive view of Hindu 
spirituality, but at least a pretty accurate synthetic picture of its 
fundamental character. The knowledge so gained will be a fair and 
characteristic sample of the total knowledge which can only be 
acquired by years of intensive study. 

Spirituality in the Far East is mainly Buddhist or Taoist. In the 
sphere of Buddhism, China was content to follow in the footsteps 
of the Mahayana teachers of northern India and Tibet. From 
sources derived from China, Japan developed that strange and not 
entirely satisfactory kind of spirituality, Zen mysticism. This is 
most conveniently studied in the writings of Professor Suzuki, who 
has published many volumes, dealing with Zen in all its aspects. 
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Taoist spirituality is best represented by the first and greatest of 
its canonical books, the Tao Te King of Lao-Tzu. To this most 
wonderful scripture one may return again and again, certain of 
finding, with every enrichment of one’s own experience of life, 
ever deeper and subtler significances in its allusive, strangely 
abbreviated and enigmatical utterances. 

In compiling my elementary bibliography of Western spirituality, 
I shall begin with a list of sound scholarly volumes dealing with its 
historical development, its philosophy and its practical procedures, 
and go on to enumerate a few of the most valuable of its original, 
first-hand documents. 

Perhaps the most comprehensive general history of Christian 
asceticism and mysticism is the Christian Spirituality of Father 
Pourrat. Three volumes of this work, covering the period from 
gospel times to the middle of the seventeenth century, have been 
translated into English. 

Other sound and well documented works are Evelyn Underhill’s 
Mysticism, Dean Inge’s Christian Mysticism, Saudreau’s Life of 
Union with God and Poulain’s The Graces of Interior Prayer. This 
last book is probably the most elaborate, subtle and exhaustive 
analysis of the psychology of mystical states ever attempted and, 
despite a certain rather forbidding dryness of style, deserves to be 
carefully read by any serious student of the subject. 

Another great monument of French scholarship in this field is 
Henri Brémond’s Histoire Littéraire du Sentiment Religieux en 
France, a work in eight volumes, of which, so far as I know, not all 
have yet been translated into English. Brémond’s book treats 
exhaustively of the revival of mysticism in France during the seven- 
teenth century, and is a treasure house of the most fascinating 
biographical material, copiously illustrated by citations, often of 
great literary beauty, from the works of the spiritual writers of the 
period. 

Many Catholic writers have written volumes of detailed instruc- 
tion on the art of mental prayer and contemplation. Among the 
best of these (and still, fortunately, accessible in a reprint) is the 
Holy Wisdom of Augustine Baker, an English Benedictine monk of 
the seventeenth century. Baker was himself an advanced mystic, 
and the book in which he embodies his teachings is wonderfully 
complete, lucid and practical. 

For those who wish to know something about other Catholic 
methods of meditation and contemplation The Art of Mental 
Prayer, by Bede Frost, may be recommended. This is a brief, but 
thoroughly scholarly, modern work, summarizing the spiritual 
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teachings of a number of mystical and ascetic writers from the 
sixteenth century onwards. A good contemporary manual on the 
same subject is Father Leen’s Progress through Mental Prayer. 
Spiritual Exercises, by A. Tillyard, includes in a single volume a 
number of the best-known Christian methods and of analogous 
methods employed by Hindu, Buddhist and Sufi mystics. 

Valuable modern studies of individual mystics include Bede 
Frost’s monumental yolume on St John of the Cross, Von Hiigel’s 
monograph on St Catherine of Genoa and Wautier d’Aygalliers’ 
Ruysbroeck, the Admirable. Slighter sketches of mediaeval and early- 
modern mystics may be found in Miss Underhill’s Mystics of the 
Church and in The Flowering of Mysticism, by Rufus Jones. 

We have now to consider the first-hand documents of mysticism— 
the autobiographies, the journals, the spiritual letters, the descrip- 
tive and speculative treatises left by the great masters of Western 
spirituality. Here are a few of the most significant. The Confessions 
of St Augustine; the Life of St Teresa, written by herself; the 
Journal of John Woolman; the spiritual letters of St Frangois de 
Sales, of St Jeanne Chantal, of Fénelon; the Mystical Theology and 
Divine Names of Dionysius the Areopagite (interesting in them- 
selves and historically significant as the bridge connecting Christian 
mysticism with neo-Platonic and oriental thought); the sermons and 
other writings of Meister Eckhart, the Western mystic who 
approaches most nearly to the Vedantic position; the short but 
incomparably profound and beautiful Cloud of Unknowing, by an 
anonymous English mystic of the fourteenth century; the Theologia 
Germanica; the various writings of Tauler; the Imitation of Christ 
and the Following of Christ—the latter once attributed to Tauler, 
but now given to another unknown author and regarded as somewhat 
heretical; the writings of St John of the Cross; the Introduction to 
the Devout Life and Treatise of the Love of God, by St François de 
Sales; the Spiritual Doctrine of Lallemant and the little treatise by 
Surin, called Abandonment. All these are not only admirable in 
themselves, but possess the further merit of being reasonably 
accessible. Anyone who reads even some of them, together with 
one or two of the scholarly volumes previously cited, will possess a 
very fair knowledge of Western mysticism, its character, its 
Psychology, its practices and its philosophy. 

< In conclusion, let me cite a paragraph on the reading of spiritual 
books from the pen of Augustine Baker. ‘But as for spiritual books, 
the intention of an internal liver ought not to be such as is that of 
those who live extroverted lives, who read them out of a vain 
curiosity, so as to be thereby enabled to discourse of such sublime 


258 VEDANTA FOR THE WESTERN WORLD 


matters without any particular choice or consideration whether they 
be suitable to their spirit for practice or not. A contemplative soul 
in reading such books must not say, this is a good book or passage, 
but, moreover, this is useful and proper for me, and by God’s grace 
I will endeavour to put in execution, in due time and place, the good 
instructions contained in it, so far as they are good for me.’ 


SWAMI PRABHAVANANDA 


Self-Surrender 


I WILL begin by quoting two famous passages from the Mundaka 
Upanishad: ‘Like two birds of beautiful golden plumage—in- 
separable companions—the individual self and the immortal Atman 
are perched on the branches of the self-same tree. The former 
tastes the sweet and bitter fruits of the tree. The latter remains 
motionless, calmly watching.’ 

‘The individual self, deluded by forgetfulness of its identity with 
the Divine Atman, grieves, bewildered by its own helplessness. 
When it recognizes the Lord—who alone is worthy of our worship 
—as its own Atman, and beholds its own glory, it becomes free from 
all grief.’ 

These are revealed truths. They have been directly and im- 
mediately experienced by the seers and sages, within the depths of 
their own souls. Such truths are, of course, universal; and can be 
realized by every one of us who is ready to make the effort to do so. 

The fable of the two birds is intended to teach us the truth about 
Man’s real and apparent nature. It teaches that Man suffers only 
because he is ignorant of his true Being. God is. He is the absolute 
Reality, ‘ever-present in the hearts of all.’ He is the blissful Atman 
which sits, calmly watching the restlessness of its companion. And 
the fable goes on to tell us that, at last, the two birds merge into 
one. The Atman is all that exists. 

Therefore, our suffering has no real cause, no necessity. This 
external life, this tasting of the sweet and bitter fruits of the tree of 
experience, is a dream, from which, at any moment, we may awake. 
Sometimes our dream is pleasant, sometimes unpleasant. There 
are philosophers who tell us that the unpleasant and evil things of 
Life are an illusion, and that only the pleasant and good things are 
teal. But this cannot be true. Pleasure and pain, good and evil, 
belong inseparably together—they are what Vedanta calls ‘the pairs 
of opposites’. They are like the two sides of a coin. Their nature 
cannot differ. Either both are real or both are unreal. 

Theologians have argued for centuries over the problem of Evil. 
Why is Man unaware of his Divine Nature ? But this question could 
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only be answered by those who have transcended our human con- 
sciousness, with its belief in good and evil. Why do we dream? 
We can only find the answer to that problem after we have awakened. 
The seers who have attained transcendental consciousness tell us 
that the so-called Problem of Evil is no problem at all, because 
Evil does not exist and has never existed. But for us who still live 
in the consciousness of the relative world, the problem of how our 
ignorance arose is merely academic. We need only to ask how we 
shall remove our ignorance, 

What is the nature of this ignorance? It resides in our sense of 
ego, our belief that we are individual beings. The ego veils our eyes, 
as it were, and causes us to dwell in ignorance. Man is the Atman, 
the Spirit, He has a mind, senses and a body. When he forgets that 
he is the Atman, and identifies himself with body, mind and senses, 
then the sense of ego originates, With the birth of this ego-sense, 
the transcendental nature is forgotten. Man lives on the sense- 
plane and becomes subject to the law of Karma and rebirth. 

In our ignorance, we are no longer aware of the Lord within us, 
and yet, nevertheless, because our true nature is divine, we feel a 
lack, an emptiness. We want to find something, although we do not 
know exactly what it is. We want some kind of happiness which will 
be lasting, And so desire rises in us, a craving for everything which 
seems to promise happiness and seems pleasant; a shrinking back 
from everything which seems unpleasant. Behind all our desires— 
even the very lowest and basest—there is the urge to find real, un- 
alloyed happiness and freedom, to find immortality, This strong 
craving, which does not know what is its real object, involves us in 
all sorts of action. We try everything, in order to find what it is that 
we are seeking. And our actions, in their turn, involve us in the 
limitations and bondages of Karma: as we sow, we reap. We begin 
to taste the fruits of the tree of experience. We wish to taste only 
the sweet fruits, but this is impossible, for the bitter fruit grows on 
the same tree, and we cannot have the one without the other, 

Out of this attachment to what is pleasant and this aversion to 
what is unpleasant there grows a clinging to life. The ego clings to 
its sense of individuality: it does not want to die. Yet this ‘life’ 
which the ego clings to is really death, because it is separation from 
our true nature, from God, That is why Jesus said: “He who loves 
this life shall lose it.’ 

To find real life, the life of our true nature, we must transcend 
the ego. We shall never know happiness until we realize Brahman, 
the Ground, in which we are rooted. The ego is the only barrier to 
this knowledge. Sri Ramakrishna used to say that when the ego dies 
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all troubles cease. And Jesus tells us: ‘Except a man be born again, 
he cannot enter the Kingdom of God.’ This rebirth, this birth in 
spirit, is the death of the ego. The Hindus have a saying: ‘Die 
while living.’ Die the death of the ego and be reborn spiritually, 
even in this life. 

So the problem of all spiritual life, no matter whether you are a 
Christian, a Buddhist or a Hindu, simply amounts to this: How can 
I kill the ego ? And the answer given by every one of these religions 
is the same: Surrender yourself. Give yourself up to God, completely 
and wholeheartedly. Love God with all your heart, all your soul and 
all your mind. Become absorbed, and forget yourself in the con- 
sciousness of God. The ego is the only obstacle to God-conscious- 
ness, The great yogi, Patanjali, compares it to the bank of a reservoir. 
You want to irrigate your fields. In the reservoir there is plenty of 
water—the living water of the Atman. All you have to do is to break 
down the bank, and the water will flow over the fields. Each one of 
us has that reservoir inside him, ready to flood his life with joy, 
wisdom and immortality, if only he will break down the ego, the 
barrier. " 

It sounds so simple: to love God, to surrender ourselves to Him, 
to kill this ego. But it is the hardest thing one can possibly do. It 
involves great spiritual disciplines; and the practice of these 
disciplines with the utmost patience and perseverance. The mind 
is always straining to go outward, towards everything that seems 
pleasant in the external world. And the ego reasserts itself per- 
petually. However we may try to banish it, it keeps reappearing, 
as it were, in different disguises. So we have to keep on trying. | 

What are these disciplines we have to practise? They are dis- 
crimination and dispassion. We have to discriminate, perpetually, 
throughout our lives, between what is real and what is unreal. God, 
the infinite, the unchanging, is the only reality. Everything else, all 
appearances and forms of the external world, are unreal. As you 
practise this discrimination, you become convinced that God is, 
that He really exists. And, further, you begin to realize that, if 


there is a God, He must be attainable. Most people think that they 


believe in God, and there it ends. They imagine that mere belief 
in God is enough. It is sufficient to be what they call ‘a God-fearing 
man’, But the great spiritual teachers have told us that religion 
means something far more than merè faith, a mere opinion that 
God exists. You have to believe that God is actually attainable. 
Otherwise, the practice of dispassion and discrimination does not 
mean anything at all. Simply by saying t 


hat we believe in God we 
cannot free ourselves from these experiences of life and death, 
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pleasure and pain. These are the direct, immediate experiences of 
the dream which we call life. We have to wake from this dream, and 
know the Reality, which is also a direct, immediate experience. 
We have to break this dream while living on earth. We have to die 
while living, in order to enter the Kingdom of God. The proof of 
God’s existence is not to be found in theological arguments, or even 
in the revealed scriptures. Yes, Jesus saw God; Ramakrishna saw 
God; but that is no proof for us, We must see God for ourselves: 
that is the only real proof. 

Again, the practice of dispassion and discrimination does not 
mean that we are to give up the activities of life. It does not mean 
Tunning away from the world. It is the mind which has to be 
trained. We have to cultivate yearning for God. We have to train 
our minds in such a way that we are surrendering our ego to God, 
every moment of our life, 

How shall we cultivate this yearning, this love for God? It 
cannot be done simply by sitting down, closing our eyes and fixing 
our hearts on God. That is only possible at a very advanced stage. 
What shall be our method of training? The Gita teaches Karma 
Yoga. In Karma Yoga we learn to surrender ourselves to God 
through our actions, through every breath we breathe. There are 
different ways of doing this, For instance, you can regard yourself 
simply as a machine. Who is the operator ? The Atman within you. 
You have to try to forget the ego: for a machine has no will of its 
own. Or you can think of the fable of the two birds. You are the 
Atman, motionless, actionless, calmly observing. The senses move 
amongst the sense-objects, but you remain free from all action, 
You are actionless in the midst of action, Or again, you can make 
every action into a sort of ritual, an offering to God. As Sri Krishna 
says to Arjuna, in the Gita: 


Whatever your action, 
Food or worship; 
Whatever the gift 
That you give to another; 
Whatever you vow 
To the work of the Spirit; 
O son of Kunti, 
Lay these also 

- As offerings before me. 


And he continues: ‘Thus you will free yourself from both the 
good and the evil effects of your actions, Offer up everything to me. 
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If your heart is united with me, you will be set free from Karma 
even in this life, and come to me at the last.’ 

When you fall in love with someone, your mind dwells on that 
person, no matter what you may be doing, all day long. That is how 
we should love God. Every day, we must fall in love with Him 
afresh, in a new way. Human love wears out and ceases; but love of 
God grows. You do not get tired of it. It is always a new thing. It 
gains in intensity. To cultivate this love, we must try to be conscious 
of God continually; and this is only possible if we practise regular 
meditation. Without meditation, Karma Yoga is impracticable, Just 
by being a good person, by living an ethical life, by trying to be 
selfless in your service, you cannot reach the transcendental Reality. 
By meditation, you have to awake the power that is within you. 
Then you begin to see the play of God in the outside world. Ethical 
life and service are an aid, but they are not an end in themselves. 
The end is to be one with God. Set aside some time each day to 
devote yourself completely and wholeheartedly to the contem- 
plation of God. Think of nothing else but Him, and so the practice 
will become easy. 

Where should we think of God? We are not to pray to some 
external Being, who hangs in the sky. God is omnipresent. He is 
nearer than anything we know. He is within us. We have to feel that 
living Presence within the chamber of our own hearts. Go into your 
own heart and surrender yourself, there; to the Ruler of the universe, 
without whom you could not breathe or act, without whom there 
is no consciousness, no reality. Surrender yourself completely and 


wholeheartedly to Him. 


ALDOUS HUXLEY 


Idolatry 


EDUCATED persons do not run much risk of succumbing to the more 
primitive forms of idolatry. They find it fairly easy to resist the 
temptation to believe that lumps of matter are charged with magical 
power, or that certain symbols and images are the very forms of 
spiritual entities and, as such, must be worshipped or propitiated. 
True, a great deal of fetishistic superstition survives even in these 
days of universal compulsory education. But though it survives, it 
is not regarded as respectable 3 it is not accorded any kind of official 
recognition or philosophical sanction. Like alcohol and prostitution, 
the primitive forms of idolatry are tolerated, but not approved. 
Their place in the accredited hierarchy of spiritual values is 
extremely low. 

Very different is the case with the developed and civilized forms 
of idolatry. These have achieved, not merely survival, but the 
highest respectability. The pastors and masters of the contemporary 
world are never tired of recommending these forms of idolatry, 
And not content with recommending the higher idolatry, many 
philosophers and many even of the modern world’s religious leaders 
go out of their way to identify it with true belief and the worship 
of God. 

This is a deplorable state of affairs, but not at alla surprising one, 
For, while it diminishes the risk of succumbing to primitive 
idolatry, education (at any rate of the kind now generally current) 
has a tendency to make the higher idolatry seem more attractive. 
The higher idolatry may be defined as the belief in, and worship of, 
human creation as though it were God. On its moral no less than on 
its intellectual side, current education is strictly humanistic and 
anti-transcendental. It discourages fetishism and primitive idolatry; 
but equally it discourages any Preoccupation with spiritual Reality. 
Consequently, it is only to be expected that those who have been 
most thoroughly subjected to the educational process should be the 
most ardent exponents of the theory and practice of the higher 
idolatry. In academic circles, mystics are almost as rare as fetishists ; 
but the enthusiastic devotees of some form of political or social 
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idealism are as common as blackberries. Significantly enough, I 
have observed, when making use of university libraries, that books 
on spiritual religion were taken out much less frequently than in 
public libraries, frequented by persons who had not had the 
advantages, and the disadvantages, of advanced education. 

The many kinds of higher idolatry may be classified under three 
main headings, technological, political and moral. Technological 
idolatry is the most ingenuous and primitive of the three; for its 
devotees, like those of the lower idolatry, believe that their redemp- 
tion and liberation depend upon material objects, namely machines 
and gadgets. Technological idolatry is the religion whose doctrines 
are explicitly or implicitly promulgated in the advertising pages of 
newspapers and magazines—the source from which millions of men, 
women and children in the capitalist countries now derive their 
philosophy of life. In Soviet Russia, during the years of its in- 
dustrialization, technological idolatry was promoted almost to the 
rank of a state religion. More recently, the coming of war has greatly 
stimulated the cult in all the belligerent countries. Military success 
depends very largely on machines. Because this is so, machines tend 
to be credited with the power of bringing success in every sphere 
of activity, of solving all problems, social and personal as well as 
military and technical. So whole-hearted is the faith in technological 
idols that it is very hard to discover, in the popular thought of 
our time, any trace of the ancient and profoundly realistic doctrine 
of Hubris and Nemesis. To the Greeks, Hubris meant any kind of 
overweening and excess, When men or societies went too far, either 
in dominating other men and societies, or in exploiting the resources 
of nature to their own advantage, this overweening exhibition of 
pride had to be paid for. In a word, Hubris invited Nemesis. The 
idea is expressed very clearly and beautifully in The Persians of 
Aeschylus. Xerxes is represented as displaying inordinate Hubris, 
not only by trying to conquer his neighbours by force of arms, teat 
also by trying to bend nature to his will more than it is right for 
mortal man to do, For Aeschylus, Xerxes’ bridging of the Hellespont 
is an act as full of Hubris as the invasion of Greece, and no less 
deserving of punishment at the hand of Nemesis. Today, our simple- 
hearted technological idolaters seem to imagine that they can have 
all the advantages of an immensely elaborate industrial civilization 
without having to pay for them. 


Only a little less ingenuous are 8 
worship of tangible material objects, these have substituted the 


worship of social and economic organizations. Impose the right kind 
of organizations on human beings, and all their problems, from sin 


the political idolaters. For the 
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and unhappiness to sewage disposal and war, will be automatically 
solved. Once more we look almost in vain for a trace of that ancient 
wisdom which finds so memorable an expression in the Tao Te 
Ching—the wisdom which recognizes (how realistically!) that 
organizations and laws are likely to do very little good where the 
organizers and law-makers on the one hand, the organized and law- 
obeyers on the other, are personally out of touch with Tao, the Way, 
the ultimate Reality behind phenomena. 

It is the great merit of the moral idolaters that they clearly recog- 
nize the need of individual reformation as a necessary prerequisite 
and condition of social reformation. They know that machines and 
organizations are instruments which may be used well or badly 
according as the users are personally better or worse. For the tech- 
nological and political idolaters, the question of personal morality 
is secondary. In some not too distant future—so runs their creed— 
machines and organizations will be so perfect that human beings 
will also be perfect, because it will be impossible for them to be 
otherwise, Meanwhile, it is not necessary to bother too much about 
personal morality, All that is required is enough industry, patience 
and ingenuity to go on Producing more and better gadgets, and 
enough of these same virtues, along with a sufficiency of courage 
and ruthlessness, to work out suitable social and economic organ- 
izations and to impose them, by means of war or revolution, on the 
rest of the human race—entirely, of course, for the human race’s 
benefit. The moral idolaters know very well that things are not quite 
so simple as this, and that, among the conditions of social reform, 
personal reform must take one of the first places. Their mistake is to 
worship their own ethical ideals instead of worshipping God, to 
treat the acquisition of virtue as an end in itself and not as a means 
—the necessary and indispensable condition of the unitive know- 
ledge of God. 

‘Fanaticism is idolatry.’ (I am quoting from a most remarkable 
letter written by Thomas Arnold in 1836 to his old pupil and bio- 
grapher-to-be, A. P. Stanley.) ‘Fanaticism is idolatry; and it has 
the moral evil of idolatry in it; that is, a fanatic worships something 
which is the creation of his own desires, and thus even his self- 
devotion in support of it is only an apparent self-devotion; for in 
fact it is making the parts of his nature or his mind, which he least 
values, offer sacrifice to that which he most values. The moral fault, 
as it appears to me, is the idolatry—the setting up of some idea 
which is most kindred to our own minds, and the putting it in the 
place of Christ, who alone cannot be made an idol and inspire 
idolatry, because He combines all ideas of Perfection. and exhibits 
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them in their just harmony and combination. Now, in my own mind, 
by its natural tendency—that is, taking my mind at its best—truth 
and justice would be the idols I should follow; and they would be 
idols, for they would not supply all the food which the mind wants, 
and whilst worshipping them, reverence and humility and tender- 
ness might very likely be forgotten. But Christ Himself includes at 
once truth and justice and all these other qualities too... . Narrow- 
mindedness tends to wickedness, because it does not extend its 
watchfulness to every part of our moral nature and the neglect 
fosters the growth of wickedness in the parts so neglected.’ 

As a piece of psychological analysis this is admirable, so far as 
it goes, But it does not go quite far enough; for it omits all con- 
sideration of what has been called grace. Grace is that which is 
given when, and to the extent to which, a human being gives up his 
own self-will and abandons himself, moment by moment, to the 
will of God. By grace our emptiness is fulfilled, our weakness 
reinforced, our depravity transformed. There are, of course, 
pseudo-graces as well as real graces—the accessions of strength, for 
example, that follow self-devotion to some form of political or 
moral idolatry. To distinguish between the true grace and the false 
is often difficult; but as time and circumstances reveal the full 
extent of their consequences on the personality as a whole, dis- 
crimination becomes possible even to observers having no special 
gifts of insight. Where the grace is genuinely ‘supernatural’, an 
amelioration in one aspect of personality is not paid for by atrophy 
or deterioration in another. Virtue is achieved without having to 
be paid for by the hardness, fanaticism, uncharitableness and 
spiritual pride, which are the ordinary consequences of a course of 
stoical self-improvement by means of personal effort, either un- 
assisted or reinforced by the pseudo-graces which are given when 
the individual devotes himself to a cause, which is not God, but 
only a projection of one of his own favourite ideas. The idolatrous 
worship of ethical values in and for themselves defeats its own 
object—and defeats it not only because, as Arnold rightly insists, 
there is a lack of all-round watchfulness, but also and above all 
because even the highest form of moral idolatry is God-eclipsing; 
a positive guarantee that the idolater shall fail to achieve unitive 
knowledge of Reality. 


GERALD HEARD 


The Future of Mankind’s Religion 


Ir one thing can be discerned through the smoke of the present 
conflagration it is that the world order, which set the mechanic 
convictions of the West in the forefront of civilization, will have to 
be scrapped. Even if fragments survive, the condition of the house 
of Western man’s spirit will be such that even those parts which 
endure will have to be pulled down. What the flames will not have 
devoured will be calcined. This disaster may then be the way in 
which the Divine Power clears the stage for another and more 
modern structure. Western man was long warned that he was build- 
ing a house which was not fireproof. He would not attend. What 
Was even more serious was that the East and the Near East—as 
Europeans call that Slavic and Turanian belt of peoples that lies 
between Asia and Europe proper—though they should have known 
that this structure was only outwardly impressive, was indeed a 
fire-trap should it ever become ignited, became so impressed with 
its size that they were willing to imitate it and, to do so, to throw 
aside all their traditional wisdoms, 

It is therefore of more than academic interest to inquire what will 
be the main lines of the practical philosophy which will make the 
new system in which mankind may find a shelter and a workshop. 
The first thing that is obvious is that the Indian contribution will 
be fundamental. . . . Scholarship has now proved as a fact of 
literature that the specific concepts which gave to Western religion 
its deepest insights and its most effective techniques were all im- 
ported from the Indian areas. In his latest book, The Flowering of 
Mysticism, Dr Rufus Jones has traced quite clearly the sources, 
coming through from Persia via Baghdad, Alexandria, Cordova, 
Padua and thence by Paris on to the Rhine, which influenced and 
formed the thought and practice of the first great schools of Western 
mysticism. Even before then it is clear that the Arabian monk, 
perhaps called Bar Sudali, using the pseudonym Dionysius the 
Areopagite, had spread a doctrine which was far more Vedantic than 
‘Synoptic’. The writer of this note was suddenly surprised the 
other day in reading The Mystical Theology of that author to find it 
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stated: ‘For we must be in this work as it were men making an image 
of his naked unbegun nature, the which though it be within all 
creatures is congealed as it were in a cumbrous clog .. . we must 
pare (it) away.’ Here in quaint language is the doctrine of the Atman 
which is Brahman residing, hidden at the centre of every man and 
to be realized by discarding of the obvious and the outer, the 
expressible until the Dark Silence is reached. Further this author 
adds that this is to be done ‘in a manner that is unknown how unto 
all, but only to those who do it, and even to those who have learnt 
to do it they only know of the result, of the full nature of the ex- 
perience at the moment that they experience it.’ In other words 
the high and pure state of consciousness and of union cannot be 
described by even those who have had it, in the words and the 
thoughts which are all they can use when they come back to us 
from that tremendous experience. 

But apart from the establishment of the literary debt which the 
West owes to the East there is the deeper issue as to the form which 
a world religion might now take and the part that India might play 
in that new system to embrace mankind. The differences that it is 
common to say must exist between East and West are not geo- 
graphical, we now know. They are partly temporal or chronological 
and partly psychological or temperamental. A medieval scholar 
would not have found Indian religion, in any of its forms, ridiculous. 
What he would have said against a number of them was that they 
were heretical. Indeed it seems that if there had been no Inquisition 
and the enforcement of a ‘party-line’ in religion, Europe at the 
close of the middle ages would have been very like India, a land of ~ 
many cults, theories, practices and hypostasies of the Godhead. 
If all the Christian heresies alone had been allowed to grow—as 
Christ evidently recommended—‘till the harvest’, Western religion 
would have been as rich and complex as India’s, showing the full 
gamut of religious feeling from the austerity of Pali Buddhism to the 
Iuxuriousness of the Cult of the Mother in its least restrained 
developments. Times, however, change and with the change in 
time comes the change in expression. A child can be unself-conscious 
as an adult cannot be and the direct child mind does not find certain 
expressions and devotions yielding the impression which such 
things give to the adult, especially if the adult has been brought up 
in a way of life and morals much influenced by the effects of the 
puritan revolution. Nietzsche divided religion into the Apollonian 
and the Dionysian—the religion of repressed and the religion of 
expressed feeling. The West is convinced that the latter 1s the lower 
and the earlier, The West may not be right. Much of the non- 
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committal attitude that we find common in the West toward the 
Holy may be accounted for by two things, neither of which are very 
superior conditions of soul. The one is that the ordinary man feels 
so little that he has nothing to express and as he feels little he 
believes, in his ignorance, that no one can feel more than he can. 
He does not believe very much in any spiritual reality and so when 
he finds someone taking the fact of God with the seriousness and 
the interest that such a fact, were it true, would surely deserve, he 
feels that so to behave is to be unbalanced or hypocritical. The other 
cause of the ordinary man’s lack of expression in religion is what 
has been called the Taboo on Tenderness. Men are ashamed to say 
what they feel. Such a suppression is not we now believe very good 
for them, and of course it is a form of hypocrisy. Yet though we are 
likely to see a religion of much fuller expression appear when once 
more religion as a fact of life is brought back into our conduct, yet 
it is not necessary that the new forms should preserve exactly the 
old patterns. If, as there is more than a hope, there is about to arise 
a religion for mankind, there seems reason to suppose that it will 
follow the course of development taken by religion when the cult 
of the small nation of the Jews combined with the thought of the 
widely ranging Greeks and gave rise to the philosophy and practice, 
the ritual and ethics which we call the Christian religion, The 
religion of mankind will be syncretistic. Some Sankara of our age 
or of the oncoming generations will rear a philosophy and deduce a 
practice which drawing upon the past will give a contemporary 
answer and conduct to the present, for its needs and its activities. 
It is interesting to speculate what in broadest outline that cosmology 
or theology would be and what its deduced ethic. The most basic 
thing (at least so it seems to one inquirer) would be the working 
into a world-embracing picture of the doctrine of the Avatar—the 
line of Incarnations which eon by eon appear and dipping into the 
Time-process make it possible for mankind to ‘mutate’, to take a 
step further up the ramp of ascent, from ignorance to enlighten- 
ment. So the witness of the various higher religions would be brought 
not into competing rivalry but into harmony. The next great postu- 
late would, it seems, be the doctrine of God Personal-and- 
Impersonal, that only in such a polar concept can the fullness of 
man’s spiritual experience be expressed. The third would be 
perhaps the doctrine of the evolution of the soul, that this life is 
only a cross-section in a far larger experience. The ethic which such 
a doctrine of Godhead, of Incarnation and of the nature of the soul 
would yield would seem to be one which by the fact that it stressed 
the potential divinity of all men would teach a respect for life and a 
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reverence for the soul which would be one of the firmest sanctions 
for good living. It is increasingly clear that no sanction can be found 
for things of time unless the fulcrum of that sanction is placed out- 
side time, in the timeless, the eternal. We may even speculate and 
ask whether such a doctrine and practice would not give us a form 
of society which might be called organic in distinction from the 
form which we have today and which may be called atomistic. For 
if men recover this deep reverence for life then they need not over- 
look the matter of inequality. Because a dog is not my equal—he is 
my superior in power of scent—that does not mean that I wish to 
exploit him or that he cannot trust me. When we see all mankind as 
parts of the divine body then and then only will all, even the 
humblest, have the one true guaranty of their rights, the right to be 
protected and to be helped develop to the highest. Where there is 
that hope shared by all there is no hardship in even the lowliest 
Office, there is no pride in the highest. Whatever be the form this 
religion of the future takes, some such foundation, it seems clear, 


will underlie it. 
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